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CHAPTER I 
 
BACKGROUND AND RATIONALE OF THE STUDY 
 
 
The election of Barak Obama as president of the United States and the recently 
concluded tenure of Premier Dr. Ewart Brown as leader of the ruling Progressive Labor 
Party in Bermuda have added additional layers of complexity to understandings of the 
Black male voice, Black identity development, and Black masculinity. Specifically, 
although a Black man occupies the highest political position in the United States and, up 
until October of 2010, in Bermuda, the perspectives of Black males continue to be 
marginalized and the condition of Black males in both jurisdictions continues to 
deteriorate: Black males are still disproportionately underrepresented in nearly every 
statistical category of success and overrepresented in nearly every statistical marker of 
failure (Children’s Defense Fund, 2007; Ferguson, 2000; Harper, 2012, Irvine, 1990; 
Mays, 2010; Mincy, Jethwani-Keyser, & Haldane, 2009; Monroe, 2005; Morris, 2009). 
Studies have highlighted the disproportionate underrepresentation of Black men on 
college campuses, the disproportionate overrepresentation of Black men in the prison 
system, and the disturbing rates of father loss, poor schools, school dropout, and troubled 
neighborhoods that impact families of color (Douglas & Gause, 2009; Ferguson, 2000; 
Gause, 2008; Harper, 2006; Hunter et al., 2006; Mincy et al., 2009). Similarly, the 
growing and persistent achievement gap in schools between white students and students 
of color is well documented (National Assessment of Educational Progress, 2007; Seiler, 
2 
 
2001). There are no simple explanations for these realities. What is clear, however, is that 
achieving educational equality in Western schooling has been an elusive goal, and the 
individual and political accomplishments of President Obama and former Premier Brown 
do not account for the systematic and systemic challenges that Black males face. In the 
United States and Bermuda, the voice of Black masculinity teeters on the brink of 
oxymoronic bedlam, as Black leaders speak for their nations while the voices and 
experiences of Black male citizens continue to be conspicuously limited in scholarly 
discourse. Moreover, there is great need for educators to better understand and reconsider 
the roles that non-school based settings play in how black males define success and form 
identities.          
 Although race is a social construct that cannot be supported biologically, it has 
real implications for how history and identities have been experienced and framed in the 
Western Hemisphere (Bonilla-Silva, 2006; Johnson, 2006; Wright, 2004). Race and 
western racism were systematically created, and they are systemically maintained 
(Bonilla-Silva, 2006; Johnson, 2006; Wright, 2004). These realities have created a 
hierarchy where “blackness is visible and yet it is invisible, for I see that I cannot see it” 
(Kincaid, as cited in Wright, 2004). As a subordinate identity within the dominant 
Eurocentric context, “Black identity has been produced in contradiction” (Wright, 2004, 
p. 1). As such, Black masculinity is complex and contested.    
 No two individuals, entities, or cultures are exactly alike, nor are the forces, 
power differentials, or power-wielders that influence them (Giroux, 2005; Villaverde, 
2008). This reality is particularly poignant for cultures and peoples who have been 
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historically and systematically subjugated and ‘Otherized.’ Otherization, which 
Villaverde (2008) describes as “the process of marginalizing difference, most times 
through negative stigmas and stereotypes” (p. 42), has been a method by which those 
who hold dominant positionalities have sought to silence difference and stultify 
subordinate groups (Bonilla-Silva, 2006; Gause, 2008; Johnson, 2006). Since the 
legacies, vestiges, and presentness of institutionalized oppression must be understood as 
both collective and individualized forces that play out differently from person to person, 
culture to culture, and country to country, Black identity construction is as unique as it is 
diverse (Gause, 2008; McAdoo, 2007; West, 1993).     
 Using qualitative research methods and an amalgamation of border crossing 
theory and postcolonial theory within the context of race (e.g. the work of Anzaldúa, 
2007; Bhabha, 1994; Giroux, 2005; Hall, 1996; Hickling-Hudson, 1998), the dissertation 
study I have conducted has examined how Black males form identities, define success, 
and utilize community-based pedagogical spaces (i.e. barbershops, churches, sports/ 
social clubs, neighborhoods) to cross literal and figurative borders. Notably, the term 
community-based pedagogical spaces is used to describe non-school based locales, 
institutions, forces, or methods that are utilized for educational purposes. Additionally, 
the term education is broadly defined— drawing on the legacy and writings of scholars 
like Lawrence Cremin (1970) and Paulo Freire (1970) who embrace the breadth of what 
it means to educate. My dissertation investigated the educational and socializing 
experiences of Black males in Bermuda through the use of an oral history research design 
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in order to gain insights into how educational forces outside of the schoolhouse influence 
how Black males form identities, define success, and cross borders. 
Problem Statement 
 Mincy et al. (2009), in their Bermuda government-sponsored report entitled “A 
Study of Employment, Earnings, and Educational Gaps between Black Bermudian males 
and their Same-Aged Peers,” found that the prevalence of academic underachievement 
and the overrepresentation of Black Bermudian males in the penal system mirror findings 
on Black males across the African Diaspora (p. 2). The work of Mincy et al. (2009) is 
significant to the research study I have conducted because they document key insights on 
the educational experiences of Black Bermudian males, such as the disturbing finding 
that over 50% of Black Bermudian males fail to graduate from the public school system. 
Equally significant is the fact that my dissertation addressed some of the 
recommendations that Mincy et al. (2009) suggest for further exploration. For example, 
through interviews with Black males who were funneled to various high schools based on 
their performance on a single high stakes assessment, my dissertation explored, in part, 
how the sociological and educational journeys of Black Bermudian males have been 
impacted by their access to private and public high schooling. 
 The Bermuda Department of Statistics Report on the 2000 Census of Population 
and Housing (2000) reveals that despite the fact that Black males account for 12,434 (or 
25%) of the 49,465 “population aged 16 years and older,” only 2,412 (or 19%) hold a 
technical, vocational or associates degree and a mere 1,243 (or 10%) hold a four year 
bachelor’s degree or more. When surveying the global African Diaspora of industrialized 
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nations, similar discrepancies regarding males of color in educational attainment, 
employability and life experiences are revealed. Still, statistics on Black males in tertiary 
levels of education alone cannot adequately frame the context of schooling in Bermuda 
(Bermuda’s Social Dynamics-Department of Statistics, Bermuda, 2004). Certainly, light 
must be shed on the pre-college systems, institutions, and experiences that influence 
young males, as well as the larger historical context that influences the status quo. There 
is a conspicuous divide between public and private education in Bermuda forged from 
historical divisions in race, class, and culture. Although Black people in Bermuda 
account for 54% of the population, Black children make up over 90% of the population in 
what many describe as a failing public school system (Bermuda Department of Statistics 
2010 Census of Population and Housing, 2010; Social and Demographic Division-
Department of Statistics, Bermuda, 2006). These dynamics have associated and overt 
theoretical connections: deficit-based beliefs about the ability, motivation, and parental 
interest in the public high school; color/culture/country blindness in course material and 
assessment; and divergent reputations and resources that are steeped in white privilege 
and reinforced by the media outlets (Douglas & Gause, 2009; Iverson, 2007; Villenas & 
Deyhle, 1999). For instance, there is a perception that historically white private schools in 
Bermuda are privileged by preferential media coverage which contributes to more 
favorable reputations when compared to public schools and historically Black private 
schools. Notably, because Bermuda is a cultural microcosm of North America, the 
Caribbean, and Europe, research on Bermudian peoples has value and implications for 
understandings of world cultures and peoples. To this end, Hodgson (2008) asserts that 
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“the black Bermudian experience has frequently shadowed the black American 
experience” (p. 4). In addition, as Gerald Horne notes in praising Swan’s (2009) book, 
Black Power in Bermuda: The Struggle for Decolonization, there is a case to be made 
“for the importance of Bermuda as a laboratory for political developments that 
reverberated significantly on the U.S. mainland.” Drawing on my previously stated belief 
that education must be more broadly defined to consider the impact of spaces outside of 
the schoolhouse, I believe that Bermuda can and must be used as “a laboratory” for 
greater understandings of Western educational constructs and their effects on peoples of 
African descent—peoples who are consistently required to cross literal and metaphorical 
borders in order to participate in our global community and the dominant Anglo-centered 
paradigms that are privileged in our society. The privileging of the schoolhouse as the 
sole educative space for all young people and the inattention offered to learning spaces 
outside schools for Black people is emblematic of the cultural domination that must be 
considered if discussions of academic divides and achievement gaps are to evolve into 
more fruitful approaches and outcomes for all students. It is for these reasons that this 
study, although conducted outside of the United States, also offers insights into Black 
masculinity and education across the African Diaspora.  
Overview of Literature and Conceptual Framework 
My conceptual framework for this study is grounded in the belief that 
amalgamating theoretical traditions can strengthen my capacity to examine the macro and 
micro operations of power and resistance in ways that illuminate nuanced workings of 
domination without confining those who are oppressed solely to a victim status. For 
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Black Bermudian males, there are multiple and competing dynamics that can 
simultaneously serve as sources of oppression and positionalities that can oppress: for 
example, men can use their gendered positionality to oppress women, even as these same 
men can be oppressed by the positionality of their blackness and their Bermudianess in a 
Western or Eurocentric paradigm, since Bermuda is still a colonized subject of Britain. 
The coupling of postcolonial theory with border crossing theory offers me analytic 
opportunities to agentically center a marginalized group—namely Black Bermudian 
males—while exposing institutional and individual power in ways that resist tendencies 
to essentialize difference. How I define, amalgamate, and operationalize postcolonial and 
border theories is later explained in the conceptual framework section. Rather than 
offering a cursory overview of my theoretical amalgamation here, I have chosen to 
reserve a more robust theoretical explanation for the conceptual framework section in 
order to centralize the key terms, definitions, and concepts that I uniquely weave together 
to fit a Bermudian context. Notably, much like my unique examination of Black 
Bermudian male success, identity, and the roles of community-based educative spaces, 
the theoretical amalgamation of postcolonial theory and border crossing theory in a 
Bermudian context is unprecedented. In both theory and practice, the conceptual 
framework of this dissertation is a significant contribution to the body of research on 
Afro-Bermudian culture, in general, and Black (Bermudian) masculinity, in particular.   
 There is a limited body of research on Afro-Caribbean males. Studies on African 
Caribbean males in the United Kingdom highlight similar patterns of underrepresentation 
and underachievement to the findings of studies on Black males in the United States and 
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Bermuda (Fitzgerald, Finch, & Nove, 2000; Gillborn & Gipps, 1996; Rhamie, 2003; 
Wrench & Hassan, 1996). Notably, there are distinct differences between my dissertation 
and an important study conducted by Wrench and Hassan (1996), which sought to 
provide insight into the absence of Black men on college campuses by focusing on 
underachievement through the limited lens of 16 – 24 year old Afro-Caribbean young 
men “in the years immediately following their schooling [with the hope of better 
understanding] the relationship between education and post-school experiences” (vii). For 
one thing, Bermudians are not considered “Afro-Caribbean” because of Bermuda’s 
geopolitical positionality as a dependent territory of Britain resting in the middle of the 
Atlantic Ocean. Additionally, unlike Wrench and Hassan (1996), I seek to delineate 
between the narrow confines of schooling and the broad, pervasive concept of 
education—namely, the classroom of lived experience, which has shown signs of being 
more influential than traditional constructs of schooling—particularly for Black males 
(Gause, 2008; hooks, 2004a, 2004b; Ogbu, 2007). Additionally, it is not my intent to 
limit or define Black male success based on their presence on a college campus or their 
ability to “make satisfactory progress in the labour market” (p. vii). Instead, I have 
allowed the Black males in my study to define success for themselves. In this light, I have 
attempted to embrace the totality and variability of what my participants see as education 
and success—two concepts that are as complex and contextual as the interpretive 
communities and individuals who define them. If Wrench and Hassan’s (1996) assertion 
that young Afro-Caribbean males have not been adequately represented in educational 
research is accurate, then my study—which explores the influence of community-based 
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pedagogical spaces on the life journeys of Black Bermudian males—is not only 
revelatory but highly impactful for educators who want to understand how Black males 
form identities and define success.       
 Although the body of research on Black males in general is growing, large gaps 
still remain. Few scholars have explored the dynamics of identity formation within the 
context of their educational and familial experiences, and even fewer utilize qualitative 
research to investigate the educational experiences of Black males beyond the context of 
traditional schooling. Research on Bermudian Black men, whether qualitative or 
quantitative, is even more scarce. Bermudian scholars have captured important elements 
of this population and Bermudian history in general (Bernhard, 1999; Burchall, 2007; 
Butler, 1987; Christopher, 2009; Hodgson, 1997, 2008; Hunter, 1993; Jackson, 1991; 
Matthews, 2003; Musson, 1979; Packwood, 1975; Robinson, 1979; Swan, 2009; Zuill, 
1999). Few, however, have utilized oral history or narrative research to study the 
educational and socializing experiences of Black Bermudian males, and most Bermudian 
scholars have primarily addressed broader social, political, and discipline orientated 
foci—albeit while contributing greatly to the scholarship about the people of Bermuda. 
Thus, through this study I have extended the literature on Bermudian peoples in general, 
while also making specific contributions to the literature on Black masculinity, identity 
development, and community-based educative spaces within the unique geopolitical, 
socio-cultural, and historical contexts of Bermuda.  
Presently, the plight of Black males in Bermuda is a pressing national issue that is 
the subject of government and media attention. The Bermuda government has invested 
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heavily in the services of overseas experts to repair the educational system and diagnose 
the causes of the breakdown in the community. Due to the recent upsurge in gang 
violence amidst Black males in Bermuda and the alleged deterioration of the educational 
system (Christopher, 2009; Douglas & Gause, 2009; Douglas & Peck, in press; Pearman, 
2009; Strangeway, 2010), I believe the findings of my dissertation are valuable to 
government officials, educational agencies, and community members who are seeking 
answers to these disturbing trends. Thus, this dissertation study has made a significant 
contribution to the body of research on Bermudian males, even as the findings are also be 
germane to understanding how Black males are educated and socialized across the Black 
Diaspora. 
Description of Key Concepts and Variables 
 Understanding that language is loaded and language usage is both political and 
powerful, I wrestled with an appropriate label to describe the non-school based educative 
venues I sought to learn more about through my dissertation. I have chosen to avoid the 
terms non-traditional and alternative to describe the non-school based venues in favor of 
the term community-based. From my review of the literature, I have realized that though 
non-school based spaces like the Black church and the Black barbershop may be seen and 
described as non-traditional or alternative spaces in mainstream discourse or from the 
perspective of those in dominant schoolhouse settings, these spaces are actually 
traditional educative locales for peoples of African descent that continue to buttress and 
supplement the experiences that Black people have in the schoolhouse. In fact, this 
dissertation is undergirded by my belief that worse than being minimized as mere social 
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or educational appendages, the power of community-based educative spaces to impact the 
education of Black youth has been virtually ignored and underutilized. This cannot 
continue. Through this dissertation, I have affirmed the educational relevancy of 
community-based spaces that have already been established as socially and culturally 
relevant for peoples of African descent. 
 For stylistic variety, I use several phrases interchangeably to describe non-school 
based locales, institutions, forces, or methods that serve educational purposes, including: 
community-based pedagogical spaces, learning spaces outside schools, and non-school 
based educative venues. While the terms education and community-based pedagogical 
spaces have already been defined in this dissertation, it is necessary to clarify other key 
terms. For example, the labels people of African descent and Black people will be used 
interchangeably in this dissertation. At times during this study, specific references may be 
made to sub-cultures within and across the Black Diaspora—for example, African 
American, Bermudian, or Caribbean people—but these references and descriptors are to 
be considered within the context and understanding of the complexities, similarities, and 
differences of Black identity development and not as attempts to reify the tendency to 
oversimplify people and the labels (mis)used to describe them. 
 Across the Black Diaspora, the history of education reflects the legacy of struggle, 
sacrifice, and oppression that has also come to characterize significant elements of the 
Black experience (Anderson, 1988; Branch, 1988; Du Bois, 1898; Morris, 2009; Ogbu, 
2007; Woodson, 1911). In fact, schooling and education for Black people have 
historically been two separate experiences that intersect, at times, but always continue to 
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function independently of each other (Shujaa, 1994). Moreover, the history of education 
for Black people is one that has consistently occurred outside of traditional schooling. 
This reality is not lost on many individuals within Black communities. For example, the 
term educated fool is commonly used in Black communities to describe Black people 
who have been schooled within mainstream structures but lack the cultural relevancy or 
street smarts to be effective agents for and within their communities (Shujaa, 1994). This 
language is rooted in the understanding within Black communities that traditional 
schooling experiences alone are not sufficient for preparing Black people for life, 
resiliency, and service (Blyden, 1971; Frazier, 1973; Hale, 2001; Shujaa, 1994; 
Woodson, 1911, 1933). 
 I draw on the tradition of historical scholarship that has examined how 
individuals, in general, and peoples of African descent, specifically, pursue education 
outside of schools. Freire’s (1970) notion of a “pedagogy of the oppressed” and Cremin’s 
(1970, 1980, 1988) broad and contested definition of education as “the deliberate, 
systematic, and sustained effort to transmit, evoke, or acquire knowledge, attitudes, skills, 
or sensibilities” (1970, p. xiii) provide precedence for this study of education outside of 
traditional schooling. Other scholars (see Cornelius, 1983; Washington, 1901; Webber, 
1978; Williams, 2005) provide perspectives on how non-school based education 
progressed in American slave communities.  
Overview of Research Methods and Research Questions 
 This oral history study, as I later detail, explores the educational experiences of 
Black males in Bermuda through interviews with Black Bermudian males who are active 
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participants in one of four community-based educative spaces (the Black barbershop, the 
Black church, the sports/social club, and the neighborhood), in order to answer the 
following research questions: Question 1: How do Black Bermudian males form personal 
identities as they journey from boyhood to manhood? Question 2: How are the identities 
that Black Bermudian males form during their journey to manhood influenced by 
community-based pedagogical spaces (e.g. those outside of the schoolhouse)? Question 
3: How do Black Bermudian males define success given their life journeys, personal 
identities, and the influence of community-based pedagogical spaces? 
 Network sampling was used to gain access to Black Bermudian men who are 
active participants in one of the four community-based educative spaces mentioned 
above. The notion of active participation refers to Black males who are regular and 
consistent members, attendees, and/or participants in these educative spaces. For 
example, in the church context, participants were individuals who attend and participate 
in at least biweekly church activities. In both the Black barbershop and the sports club, 
participants were customers or members who patronize the barbershop or sports club no 
less than twice per month (approximately every other week). Because neighborhood 
contexts and neighborhood participation may be a little less structured than attendance at 
the physical locales of the other three spaces, I drew from one of my childhood 
neighborhoods (Legacy Springs)  to identify and invite participates who have been 
regular members of this particular community. In fact, participants from all four 
community-based educative spaces were drawn from my network of community-based 
spaces (barbershops, churches, sports clubs, and neighborhoods) I previously frequented 
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in order to utilize pre-existing relationships with the leaders and participants in these 
spaces.  
 By creating narrative portraits of each participant in the dissertation, I interrogated 
the experiences, opportunities and subsequent pathways that influenced the individual 
journeys, present positionalities and border crossing experiences of the participants. 
Through the grand narrative question, “tell me journey from birth to boyhood to 
manhood” (see Casey, 1993) and semi-structured, follow-up interviews with 12 
Bermudian Black males (3 or 4 participants from each of the 4 community-based settings 
already mentioned), this study challenges educators to consider how the disturbing 
statistics on Black male failure and the persistent achievement gap between White 
students and students of color may be influenced by tensions between dominant 
ideologies of success and competing interpretations of identity, success, and masculinity 
for Black males. Participant observations in the four community-based pedagogical 
spaces were informal and used for contextualizing the narratives shared by the 
participants. 
Summary 
 In this chapter, I have introduced my study by outlining some of the distinct 
challenges that Black males face in Bermuda and beyond. While it has been my intent to 
avoid language and approaches that would objectify or position Black men as an 
endangered species, I have also sought to do justice to the conditions and contexts that 
frame significant aspects of the life journeys, personal identities, and educative 
experiences that Black males encounter, embrace, and endure. Certainly, this has been a 
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delicate balance. In the next chapter I review the literature on Black masculinity, 
education, and the influence that a Bermudian context has on these dynamics. 
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CHAPTER II 
 
LITERATURE REVIEW 
 
 
This review of the literature is meant to serve multiple functions. First, I draw on 
relevant literature to further define many of the key terms and ideas that undergird this 
study. I highlight common characteristics of Westernized masculinity, explore the 
contours of Black masculinities, and discuss how these particular brands of masculinity 
are transmitted in social institutions. By establishing that masculinities are transmitted in 
social institutions such as schools, I prepared the terrain for my investigation into how 
social institutions outside of the schoolhouse can also be spaces were educative 
exchanges take place. Additionally, I challenge some of the historical constructs and 
literature that privilege particular brands of masculinity and threaten to reinscribe deficit-
based models of Black masculinity. I conclude the chapter by overviewing the salient 
literature on the history of two non-school based educative spaces: the Black church and 
the Black barbershop, before providing a succinct outline of Bermuda’s educational 
context. 
Defining “Man” 
 The Concise Oxford Dictionary defines man as a “human being” or “the human 
race,” and male as “the sex [of humans, animals, and/or plants] that can beget offspring 
by performing the fertilizing function.” In sharing these admittedly concise definitions, I 
do not seek to establish a unified or universally accepted understanding of these terms, 
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nor do I fully exhaust all of the definitions and contexts of these terms—that undertaking 
would be beyond the scope of this study. Instead, I share the definitions for the purpose 
of exposing how power and privilege—which are central to masculinity (Brittan, 1989; 
Connell, 1987; Edley and Wetherell, 1996; Kaufman, 1994; Kimmel, 1987; Segal, 
1990)—are at work in the language and labels used to describe and understand identity. 
For example, the definition of male is a reflection of the gendering process that orders 
particular social practices, as these practices relate to the “reproductive arena, [which is] 
defined by the bodily structures and processes of human reproduction” (Connell, 2005, p. 
71). Similarly, the fact that a definition of man can become an all-encompassing 
descriptor of the entire human race speaks volumes about who the chief wielders of 
power are (men) and those who are most likely to be oppressed (often women and 
children). But power and power differentials are never simplistic, and neither are 
critiques of power. 
Power and Identity 
 Power, like identity, is much more fluid and contextual than the descriptions and 
definitions suggest. Power is described as a multi-faceted, multi-layered construct or 
force that encompasses the capacity to act or engage in action, the possession of legal, 
political or social authority, and the ability to command, control, dominate, and liberate 
others and ourselves (Gause, 2008; Johnson, 2006). Foucault (1978) asserts that “power 
is not an institution, and not a structure . . . it is the name that one attributes to a complex 
strategical situation in a particular society” (p. 93). In this respect, power is not inherently 
positive or negative; it is a neutral force that can be employed for both positive and 
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negative ends. Identity can be described as an amalgamation of “fluid and multiple” 
constructs that rest on and respond to “historical, political, racial, and sociocultural 
contexts” (Gause, 2008, p. xiv). One’s access to power, then, is based on a continuum 
that is influenced by the multiple identities, roles, and associations that one embodies or 
is affiliated with—to the extent that men can be both wielders of power and subjects of it. 
Men can be oppressors even as they are simultaneously oppressed. For example, many 
men of color, who draw on patriarchal traditions to oppress women in the home and the 
workplace, are subjected to and victimized by Eurocentric paradigms in other spaces 
(Mutua, 2006). These understandings of power and identity must undergird any theory or 
discussion of masculinity, and must be considered with the understanding that language 
is complex (Edley & Wetherell, 1996; Hearn & Collinson, 1994). Moreover, language 
and identities are socio-cultural constructs that can function as vehicles for the 
differential dissemination of power and privilege. 
Defining “Masculinity” 
 Villaverde (2008) defines masculinity as “the character or performance of being 
male exemplified through different social, political, historical, and cultural practices. It is 
pluralized…to capture the various ways one can embody and express one’s gender” (p. 
73). Said another way, there is no singular, unified, or universally accepted manifestation 
of masculinity. Whitehead (2002) reveals that masculinity is not a biological or genetic 
phenomenon, but is, instead, a “mere illusion” that, according to Threadgold and Cranny-
Francis (1990), cannot be made biologically real through cultural representation or social 
construction. Furthermore, Hearn and Collinson (1994) opine:   
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Particular masculinities are not fixed formulas but rather they are combinations of 
actions and signs, part powerful, part arbitrary, performed in reaction and relation 
to complex material relations and emotional demands; these signify that this is 
man. Masculinities are thus ideological signs of particular men of the gender class 
of men, particularly in relation to reproduction broadly defined. For example, 
‘being macho’ (itself a racist turn of phrase) involves a variety of ideological 
signs of particular men of the gender class of men. (p. 104) 
 
Moreover, masculinities are as diverse as the people who embody them and as varied as 
the strategies employed by those who perform them. It is significant for my study on the 
life experiences of Black Bermudian males to note that “[t]he interrelations of 
masculinities and social divisions are not just a matter of different structural locations of 
men…. These forms of masculinities exist and interrelate at the different levels of 
personal biography” (Hearn & Collinson, 1994, p. 112). Thus, the oral history research I 
have conducted on Black Bermudian males is significant for understanding how the 
characteristics of western masculinity play out in their unique life stories, their 
communities, and their culture. 
Masculinities as Variables of Identity 
As a variable of personal and collective identity, masculinity is fluid and complex. 
In fact, masculinity is a contested notion, in part because the term itself, in its singular 
form, ignores the multiple ways that masculinities are embodied and experienced (Gause, 
2008; Whitehead, 2002). Even in western cultures, where particular brands of masculinity 
have been normalized, difference exists within and across masculine paradigms and the 
gendered language used to described them. For example, men of color experience 
masculinity differently from Caucasian men, even as other dynamics, such as social class 
differences and sexuality, form multiple and competing layers of complexity and 
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difference. For this reason, it is necessary to define masculinity, and to delineate between 
other terms, like man and male. Understanding language is an important aspect of any 
analysis. Similarly, it is necessary to challenge some of the assumptions of western 
masculinity, in order to better understand how this particular brand of masculinity 
influences the experiences and understandings of masculinity for Black males in a colony 
like Bermuda. 
Typical Notions of Western Masculinity 
According to The New American Webster Handy College Dictionary, the west is 
understood to be synonymous with the economic, social, cultural, and geo-political 
positionalities of Europe and the Americas. I cautiously accept this definition, with the 
understanding that this concept is problematic and symptomatic of capitalistic domination 
and essentialism; an in-depth interrogation of western is beyond the scope of this 
discussion. Tangentially, it should be noted that Bermuda—the locale in which I 
conducted my research—is considered a part of the west, based on its status as a 
dependent territory of England and its geo-political relationship with the United States. 
In spite of the existence of other forms of masculinity, western masculinity as a 
destructively aggressive and highly sexualized posture is the dominant and commodified 
brand of masculinity that many men subscribe to (Kimmel, 2006). Typically, western 
masculinity is characterized as violent, domineering, and competitive (Hatty, 2000; 
Holliday, 1978; Kivel, 1992; Segal, 1990; Straus, Gelles, & Steinmetz, 1980; Whitehead, 
2002). The emphasis on the development of large and intimidating male bodies is 
consistent with the historically ingrained stereotypes of men as non-communicative 
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brutes (Connell, 2005; Kimmel, 2006). In this light, it is not surprising that Bowker 
(1998) declares that 90% of violent acts are committed by men. 
Other characteristics of western masculinity include an emphasis on ownership, 
money, materialism and possession of things (i.e. property, cars) and people (particularly 
women) (Connell, 2005; Whitehead, 2002). The maintenance of distinct roles and 
gendered biases, as well as an emphasis on control through sexual and physical prowess 
are all common characteristics of western masculinity (Kimmel, 2006; Whitehead, 2002). 
All of these dynamics frame how men define success and failure—those who do not 
measure up are often labeled and libeled as effeminate, unsuccessful, or unmanly 
(Connell, 2005; Gause, 2008). The psychological and physical toll of not measuring up 
according to dominant norms is another way that western masculinity impairs how men 
see themselves and those with whom they share the world. 
When one speaks of a masculine norm, this language is usually synonymous with 
western masculinity, which is implicitly tantamount to whiteness and particular 
(sometimes destructive) behavioral norms that are seen as fixed and inevitable rather than 
fabricated and engendered. Men and masculinities have been harmed by the belief that 
men are unemotional beings who are only capable of expressing themselves through acts 
of physical aggression and force. Black masculinities, in general, and Bermudian 
masculinities, in particular, are influenced by these typical constructions. In fact, Black 
masculinities have been westernized to the extent that representations of Black 
masculinities can both subvert and support dominant masculinities. These dynamics are 
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rooted in the way Black masculinity has been historically co-opted and transmitted in 
western social institutions, like schools. 
Exploring Black Masculinities 
The masterscript on Black men and Black masculinities in a western context have 
a long and disturbing history that has been carefully crafted since the forced arrival of 
enslaved Africans on this continent. Documents and deficit doctrines, such as Daniel 
Moynihan’s (1965) report, The Negro Family: The Case for National Action, have served 
as vehicles for establishing and maintaining black male stereotypes of abortment, apathy, 
and abuse (Dodson, 2007). The dominant views about black men have proved especially 
problematic and persistent, particularly in social institutions (like schools), where black 
men are conspicuously absent. Unlike the black woman who, in spite of her horrific 
experiences at the hands of systematic oppression, is believed to have maintained her 
parental instincts, the black man’s instinctual capacities have been misappropriated and 
his intentions misunderstood: he must not only overcome the dominant ideology that 
paternal instincts (for any man) are void of the capacity to nurture, but he must also prove 
that his instincts (as a black man) are not animalistic, anarchic, and anti-intellectual 
(Dodson, 2007; Ogbu, 2007; Perkins, 2000). These dynamics affect the climate in which 
Black males form personal identities, which is significant to this dissertation I have 
written and the Black Bermudian males I have studied. The connections between these 
dynamics are learnings I have sought to extrapolate from the data I collected.   
 It still must be noted that Black masculinity paradigms are not off the hook, and it 
would be disingenuous to reduce black males or black masculinities to a victim-status. In 
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fact, black masculinities paradigms are also complicit in their promotion of damaging 
ideologies of what it means to be a man. Gause (2008) speaks to the current condition of 
black masculinity by highlighting society’s collective fascination with a narrow, 
performance orientated brand of black masculinity that commodifies the lives and images 
of black male rappers and athletes for the sake of capitalistic gain. A power analysis 
reminds us that capitalism is also raced white. Thus, we are challenged to consider the 
difference between individual gains (by black males) and institutionalized oppression (of 
black communities). Although black male bodies may be the center attraction of many 
musical and athletic performances, black communities, in general, are not the 
beneficiaries of these performances. Butler (1999) speaks to the inscriptive and 
prescriptive power of performance and “performative” acts as expressions of gendered 
norms and ideologies that create and reify identities through their repetition on/through a 
body. By extension, Butler’s (1993) point about “performativity” is particularly poignant 
within the context of a black male body which has been the subject of dehumanizing, 
debilitating, and narrow historical, cultural, and ideological inscriptions/ideologies. For 
example, the deification of a black male body leaping above a basketball rim to complete 
a dunk partnered with the “signifying absences” of other diverse forms of positive black 
male expression create a context where “fabrications [in the form of performative acts] 
manufactured and sustained through corporeal signs” can demarcate limits to black male 
dreams and identities (Butler, 1999, p. 173). Even worse, “performativity” as the 
incessant “reiteration of a norm…conceals or dissimulates the convention of which it is a 
repetition” (Butler, 1993, p. 283)—in this case, the slavery of black males to athletic and 
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entertainment systems that exploit their bodies and communities for economic gain. This 
reality is sadly evident in the way black student-athletes are often exploited in schools 
and the media. The athletic talents of black students are often put on display in 
exhibitionist fashion, often with little regard for their academic futures and even less 
regard for what these narrow constructs of success mean for black communities. These 
realities give credence to Gause’s (2008) appeal for “new and different critiques” of the 
media; they also support his declaration that “a new public enemy number one, a sadistic 
and masochistic heterosexist black masculine cyborg [who is] devoid of emotion, 
thought, and remorse” has been created (p. 10). Plus, as Butler (1993) suggests, these 
dynamics are promoted in environments where the “theatricality” conceals the 
“historicity” of oppression so that contrived identities are not only inscribed on and often 
welcomed by others, but “a certain inevitability” becomes culturally ingrained and 
institutionalized (p. 283). For example, the athletic prowess or “performances” of black 
male basketball players can distract and desensitize black males and those who are 
entertained by their athleticism to the racist stereotypes and structures which suggest that 
all they can or want do is shoot a ball in a hoop. We all have a price to pay for these 
narrow, commercialized images of what it supposedly means to be a black man. 
Moreover, black masculinities are inextricably linked to hegemonic masculinities in 
content, creed, and character(istics). In the following section, I discuss hegemonic 
masculinity in greater detail in order to demonstrate how western masculinity is 
normalized and how these constructions may impact the identities that Black Bermudian 
males construct. 
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Hegemonic Masculinity 
The acknowledgement and emergence of hegemonic masculinity in the literature 
reflects the evolution of masculinity studies and the influence of feminist discourses, 
critical race theory, queer theory, and other theoretical and subversive paradigms (Brittan, 
1989; Mac an Ghaill, 1996a, 1996b; Villaverde, 2008). Haywood and Mac an Ghaill 
(1996a) describe hegemony as “a social and historical phenomenon, where the 
constitution of what is defined as ‘normal’ masculinity is a process of production” (p. 
52). Of particular interests to my work on how Black Bermudian males define success is 
hegemonic masculinity, a concept that demarcates the contours of what it means to ‘be a 
man’ in proximity to time and space, and at the expense or subjugation of other ways of 
being a man (Beynon, 2002; Connell, 1995; Kimmel, 1994). Connell (1995) is careful to 
point out that hegemonic masculinity “embodies . . . the legitimacy of patriarchy, which 
guarantees (or is taken to guarantee) the dominant position of men and the subordination 
of women” (p. 77; emphasis added). Hegemonic masculinity is also reflected in the fact 
that the aforementioned definition of man (“a human being” or “the human race”) can be 
used to encompass the entire human species. This language, and the inherent tensions it 
creates, has already been addressed. 
At this point, it is more important to note that the broad definition of hegemonic 
masculinity, coupled with the implicit and explicit norms of dominant people groups, has 
the capacity to render Others invisible; marginalized groups become part of society’s null 
curriculum, as the values, beliefs, and expectations of dominant groups become the 
standard by which all Others are assessed. Still, as Whitehead (2002) warns, we must 
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ensure that “complex gendered power relations are [not] reduced to an ‘oppressor-victim’ 
dualism, in which multiple subjectivity and self-identity processes are made invisible by 
the power of political categories of gender and sexuality and their ideological and 
material forces” (p. 99). Said differently, oppressor-victim dichotomies, as an extension 
of discourses of power, are far too simplistic. Essentialism—the tendency to truncate 
complex constructs, discourses, and identities into narrow, hegemonic monoliths 
(Anzaldúa, 2007; Keating, 2009)—is never a sufficiently critical tool for dismantling 
how power is differentially experienced and disseminated. We are often both oppressor 
and victim at the same time; at varying times and in various contexts, we are all complicit 
in and co-conspirators of the oppression of others. These dynamics are critical in light of 
my goal to better understand the various ways that Black Bermudian masculinity is 
experienced and expressed, particularly if I hoped to avoid reducing Black males to a 
victim status or other narrow constructs of identity. 
Transmitting Masculinities in Social Institutions 
While my dissertation focuses on the role of community-based educative spaces, 
it is necessary to establish the broad influence of institutions on masculinities. In so 
doing, I have provided a context that allows my participants the space to discuss 
institutions beyond the four non-school based venues I focus on in this study. As 
expected, based on my pilot study, some participants mentioned other educative spaces, 
including schools. In addition, the influence of the media on the global community 
cannot be understated. In fact, through exposure to the global influence of western media, 
men around the world are socialized to accept and embrace western masculinity based on 
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western societal norms and institutional influences (Bahr, 1976). The influence of these 
socializing forces varies from nation to nation; still, it is clear that most social institutions 
around the world are run by men.        
 The schoolhouse is one such social institution that is controlled by men, even 
though there are more female teachers in classrooms than men. The structures, practices, 
and hierarchies in school systems reflect patriarchal ideals and the individuals making 
national, state, and district level policy decisions are more likely to be men. Specifically, 
in schools, western masculinities are transmitted and oppression is propagated. In social 
institutions, such as schools, typical characteristics of western masculinity are seen in the 
competitive language and practices of government policies (i.e. Race to the Top), 
stereotypes, and gendered expectations (i.e. math, science, and athletic sports are for 
boys; English and the other humanities are for girls). Similarly, schools promote the 
distinct masculine characteristics of rugged individualism and meritocracy through the 
de-emphasis on dialogue and collaboration, and through the promotion of the “banking 
system of education” (hooks, 1994). In many ways, by focusing on standardized testing 
rather than on the process of thinking and learning, schools reflect and promote western 
masculinity’s preoccupation with the external features or bodily aspects of what it 
supposedly means to be a man. In this respect, social institutions are gendered male, just 
like western masculinity (Connell, 2005; Franzway, Court, & Connell, 1989; Grant & 
Tancred, 1992). Connell (2005) takes it a step further by declaring that,  
 
[t]he state…is a masculine institution. . . . [S]tate organizational practices are 
structured in relation to the reproductive arena. The overwhelming majority of top 
office-holders are men because there is a gender configuring of recruitment and 
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promotion, a gender configuring of the internal division of labour and systems of 
control, a gender configuring of policymaking, practical routines, and ways of 
mobilizing pleasure and consent. (p. 73) 
 
Moreover, the results-driven, production-orientated foci of schooling reflect the 
masculine ethos of competition and conquest. Males, in general, are socialized to place 
greater emphasis on their physical prowess than on their ability to share their thoughts 
and communicate their emotions effectively (Balswick, 1988). These characteristics of 
masculinity are certainly promoted in schools, much like the masculine notions of 
violence and domination continue to be promoted in school sports. As I sought to 
understand how Black Bermudian males form personal identities, define success, and 
utilize spaces outside of the schoolhouse, it was significant to recognize and acknowledge 
how social institutions like schools promote and transmit particular brands of 
masculinity. 
Transferring Westernized Black Masculinities in School  
 Western masculinity is always about the domination and subjugation of Others. 
This western masculine ethos of domination is evident in schools, where stereotypical 
ideologies about black people, in general, and black men, in particular, go largely 
unchallenged (Howard, 2000). For example, students are taught about the institution and 
legacy of slavery in America from a deficit-based lens that detaches the lived realities of 
black people today from the generational residue of systematic oppression. In essence, 
western masculinity renders the histories of people of color insipid or invisible. The 
historical existence of women and people of color is marginalized at the expense of his-
story (Whitehead, 2002): Eurocentric and patriarchal narratives that exclude the 
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contributions of Others characterize this masterscript, even as Western masculinity 
employs these same masterscripts to impose and inscribe deficit, self-deprecating 
ideologies on Black males and the masculinities they embrace. 
 Significant to the identity formation processes that Black males engage in, Black 
students are often forced to piece together personal and national identities through history 
lessons that begin with their people in chains and bonds. Students are rarely challenged to 
consider what it means to be both African and American or African and Bermudian – for 
if they did, the rich history of a resilient people would provide a counter-narrative to the 
discourse of textbooks and instructors (both of which are usually reflective of the 
dominant, White power structure in identity or ideology). Schools become a vehicle for 
the transmission of a deficit-based brand of black masculinity, which is an extension of 
western masculinity (Gause, 2008; Howard, 2000). The absence of educators who 
challenge a defeatist reading of slavery is one way that the system of slavery (as a 
product of western masculinity) is transmitted and maintained in schools, since “many if 
not most scholars working on African American families have argued or assumed that the 
African family heritage was all but obliterated by the institution of slavery” (Sudarkasa, 
2007, p. 31).  For black students, then, resisting the debilitating features of western 
masculinity becomes highly problematic without the tangible intervention of thoughtful 
educators who recognize and challenge the deficit doctrines (Howard, 2000, p. 162). 
 The danger of the Moynihan Report (1965), and other deficit-based literature, is 
not just the role it plays in maintaining institutionalized inferiority for Black people and 
institutionalized privilege of White people and western masculinity. It also skews the 
30 
 
perceptions and realities of gender roles, while creating wedges between black men/ 
masculinities and black women/feminists. Two debilitating and debatable conclusions, as 
highlighted by Angela Davis (1981), exemplify the legacy of Moynihan’s document: 
 
(1) The root of oppression was . . . a ‘tangle of pathology’ created by the absence 
of male authority among Black people! The controversial finale . . . was to 
introduce male authority (meaning male supremacy of course!) into the Black 
family and the community at large; (2) [Because] slavery had effectively 
destroyed the Black family . . ., Black people were allegedly left with ‘the mother-
centered family with its emphasis on the primacy of the mother-child relation and 
only tenuous ties to a man.’ (p. 13) 
 
 
Both conclusions articulate a breach between black masculinities and black families. 
Still, it is the first supposition that is most relevant to this discussion since it actually 
demonstrates how the intentions and actions of Black men can be framed and maimed by 
others based on a White supremacist paradigm. The exasperated tone of Davis’ (1981) 
conclusion that “male authority means male supremacy of course” reveals how the 
oppression of White male patriarchy (western masculinity) creates distrust in all men—
not just White men. In the next section, I describe and challenge Mutua’s (2006) notion 
of “progressive black masculinities,” in order to reveal how dominant notions of western 
masculinity influence and intersect with the personal experiences of the men I studied 
and their visions for the types of men they want to be. 
Critiquing Progressive Black Masculinities 
 Mutua (2006) provides a vision for “progressive black masculinities” that reveals 
the insidious nature of hegemonic masculinity, through its distrust and a deficit-based 
analysis of black masculinity. Her discussions of “ideal masculinity as domination” 
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position African American men exclusively within an American context (p. 16). Like 
most school lessons on Black history, her analysis only goes back to Africans in 
America—there’s no acknowledgement of what ideal Black masculinity may have 
actually looked like before Black men were subjected to American slavery and capitalism 
or what it currently looks like outside the United States. In fact, she states: “Domination 
over others is one of the central understandings and practices of masculinity. Stated 
differently, normative masculinity is predicated on the domination of others” (p. 17). By 
couching masculinity within the capitalistic trappings of the American economy and 
American history, she reintroduces Black masculinity through a deficit-lens and 
demonstrates how Black masculinities have been historically produced and framed within 
a western context before asserting theories of “progressive black masculinity” that call 
for Black men to embrace and pursue inclusive and socially just aims. 
 While Mutua (2006) strives to assert a stance that is affirming of Black men, her 
willingness to lump Black masculinity into “the American masculine ideal” from the start 
without acknowledging the histories, distinctions, and “multidimension[alities]” of “black 
identity” in various contexts reflects the social and institutional power of dominant 
notions of western masculinity to subsume Others. Lack of consideration for the unique 
historical and cultural distinctions of Black identity and Black masculinity are still 
common practices in how social institutions, like schools, function. In many ways, these 
realities not only typify characteristics of western masculinity, they also serve to truncate 
the paradigms and discourses that could open up larger spaces for difference to be heard 
and appreciated. Toward a clearer understanding of how the participants in my study 
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have been affected by these dynamics, I designed a study that was open to the unique 
ways that each man described his life history and defined success: specifically, my 
decision to ask my participants to “tell me your journey from birth to boyhood to 
manhood” and my insistence on not prescribing a particular definition of success in this 
study are evidence of my intentional efforts to allow the diverse Black male voices and 
experiences to be heard. Ultimately, data from these males contributes to theory on Black 
masculinity by situating the personal identities constructed by the participants within and 
across larger discourses of power and systemic oppression. 
Schoolhouse Pathways 
 Schools continue to be key institutions for the transmission of western 
masculinity. For example, school discipline practices are a primary means of transmitting 
western masculinity and controlling those who do not comply with these standards. 
Ferguson (2001) who studied the disturbing schooling experiences of African American 
adolescent males labeled as “troubled” explains it this way: 
 
The punishing system is supported by nothing less than the moral order of 
society—the prevailing ideology—which simultaneously produces and imposes a 
consensus about a broad spectrum of societal values, manners, presentation of self 
including style of dress, ways of standing, sitting, tone of voice, mode of eye 
contact, range of facial expressions. It is also assumed that the rules, codes, social 
relations, and behaviors adjudicated by a school’s discipline system are about the 
transmission and enactment of a moral authority from adults, who are empowered 
to transmit and enact, to children, who are seen as lacking the essential values, 
social skills, and morality required of citizens. (p. 41)  
 
 
In light of my study on the experiences of black males, it is significant to note that Black 
males are disproportionately flagged and punished for violating school rules, and, by 
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extension, the standards of western masculinity (Ferguson, 2001; Wilson, Douglas, & 
Nganga, in press). It is significant to note that the schoolhouse is one of the first 
institutional settings where students get prolonged exposure to the characteristics of 
western masculinity; most western students have long been introduced to the institutional 
force of the media. Still, the prolonged exposure to the institution of schooling can be a 
traumatic experience for students whose cultural capital is incongruent with the dominant 
masculine culture. Certainly, not only do these variables and spaces influence how 
Bermudian males define success and distinguish the borders to be crossed, but they also 
likely frame how success and border crossing are perceived, experienced, and resisted in 
schools and in community-based pedagogical spaces. 
Learning Spaces Outside Schools: 
Embracing the Breadth of Education 
 
 Throughout their history, members of the African Diaspora have produced a 
strong heritage of accessing education through community-based pedagogical spaces. 
Slaves, for instance, established educational networks within plantations and used clever 
subterfuge to learn to read. They did so often at significant personal and collective risk, 
as many Southern states established laws that made the education of slaves a heavily 
punishable offense (Cornelius, 1983; Webber, 1978; Williams, 2005). Black Bermudian 
slaves used not only creative means to become literate but they even “turned the tables on 
their white masters by adopting the very method Englishmen had traditionally approved: 
the written petition” to formally request freedom (Bernhard, 1999, p. 276). In the post-
Civil-War segregated American South, educational opportunities for African-Americans 
were severely limited (Anderson, 1988). Author Richard Wright, who grew up within 
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those conditions, described in his autobiography how he gleaned much of his education 
outside of schools (Wright, 1945). Furthermore, to counter systematic prejudice, as early 
as the 19th century Black-owned businesses such as barbershops became central fixtures 
in the Black community as educative spaces that encouraged and enabled intellectual 
engagement, economic development, and cultural resistance (Harris-Lacewell & Mills, 
2004; Mills, 2005, 2006). 
 As the struggle for Black freedom emerged to challenge overt racist oppression, 
protest groups engaged in social justice efforts that had essential instructional elements. 
As reservoirs for the recruitment of laypersons and locales to mobilize participants, 
community-based spaces (e.g. Black churches) were essential to these freedom efforts. 
For example, from 1961 to 1966 in the American South, the Student Non-violent 
Coordinating Committee (SNCC) used participatory workshops to introduce community 
members to non-violent tactics. The organization put these lessons into practice through 
sit-ins and taught “freedom songs” that served as a binding emotional force (Carson, 
1995). SNCC “Freedom Schools” provided free instruction to students poorly served in 
segregated schools (Perlstein, 1990), while media coverage of the SNCC freedom schools 
(such as a 1964 New York Times Sunday Magazine profile) instructed the broader nation 
that powerful change was underway in the American South (Watters, 1964). In the later 
Civil Rights Movement era, the Black Panther Party used an array of institutions and 
initiatives, including their newspaper, schools, and use of mass media coverage, to 
deliver political education to a vast and varied audience (Peck, 2001; Perlstein, 2002). 
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Traditional schooling settings were not appropriate locales for mobilizing these efforts; 
instead, learning spaces outside of schools were employed. 
 This notion of space not only informs our understanding of various community-
based locales of learning, but there are also global and geographical implications that 
have impacted and continue to influence the mobilization of those engaged in freedom 
efforts for peoples of African descent. Suggesting how the pursuit of education outside 
schools crossed borders, Frantz Fanon (1967) stressed the essential importance of 
political education, broadly construed, to Black freedom efforts in Algeria. The Black 
Power Movement of the late 1960s and 1970s was also vibrant and impactful in Bermuda 
due to the influence of activists like the Black Beret Cadre and Pauulu Kamarakafego 
(Swan, 2009). According to Swan (2009), the meaningful relationships that were 
sustained between Bermudian activists and “revolutionary organizations across the 
African Diaspora such as the Black Panthers,” are emblematic of the strong and steady 
“voice of Black [Bermudian] dissent” that could often be heard amongst the bellows of 
Black activists from “the wider Black world” (xi). For example, John Hilton Bassett Jr., 
“the long standing chief of staff” of the Black Beret Cadre, “raised money by writing and 
producing plays” and much like “activities organized by the Black Panthers, he used the 
funds to feed the needy in the Black community” (pp. 98-99). In these respects, Black 
Bermudians have not only tapped into the tradition of accessing community-based 
pedagogical spaces for peoples of African descent, but they have also crossed borders by 
remaining connected to the larger struggles for political, social, and economic uplift for 
peoples across the Black Diaspora. This historical context was significant as I considered 
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how Black Bermudian masculinities are informed by other global masculinities and what 
the findings of this dissertation on Bermudian Black males could mean for other Black 
men across the African Diaspora. 
 Over the last several centuries, music forms such as spirituals, work songs, and 
jazz fortified and instructed generations of Black peoples (Lovell, 1939; Manuel, Bilby, 
& Largey, 2006). Today, hip hop music has emerged from the neighborhood-spaces of 
urban communities and crossed borders as a powerful influence on Black and other 
minority youth and cultures throughout the world (Gause, 2008; Lipsitz, 1994; Morrell & 
Duncan-Andrade, 2002; Powell, 1991; Rose, 1991). Some scholars have advocated 
bringing hip hop into the classroom as a means to more effectively engage students who 
have struggled in traditional academic structures (Morrell & Duncan-Andrade, 2002). 
Hip hop artists have also consciously accepted and presented their role as cultural 
instructors, speaking from the oft-marginalized—though highly impactful—space of 
lived-experience. Boogie Down Productions (a.k.a. KRS-One), for instance, released an 
album “Edutainment” with a title that accurately reflected the artist’s twin goals of 
entertaining the Black community while also educating it about prevailing social issues 
(Boogie Down Productions, 1990). Similarly, the history and educative power of other 
musical genres, like Negro spirituals (Lovell, 1939) and the consciousness-raising lyrics 
of Afro-Caribbean reggae music (Manuel et al., 2006), affirm that education through 
music has been utilized across the Black Diaspora as a space and vehicle for speaking 
truth to/with power. 
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 In the following two sections, I review literature on two of the four educative 
spaces that I explored in this study: The Black Church and the Black Barbershop. As 
stated previously, part of the purpose of this study was to explore the educational 
relevancy of spaces that have already been proven to be culturally and socially relevant. 
This brief overview of the Black church and the Black barbershop provide historical 
evidence of the educational relevancy of these two spaces, while proving a context for the 
research I conducted on the remaining two spaces—the sport clubs and the 
neighborhood—in this dissertation. 
Educative Spaces Outside Schools: 
Focus on the Black Church 
 
 Religion has been an ever-present and consistently influential force in Black 
communities (McAdoo, 2007). As the preeminent institution for the expression of 
spirituality among peoples of African descent, the Black church has been historically 
active as a socializing space and support system for African Americans (Drake & Canton, 
1945; DuBois, 1898; Frazier, 1973, 1974; Hale, 2001; Hill, 1971; Johnson, 1934; Lewis, 
1957; Lincoln & Mamiya, 1990; Martin & McAdoo, 2007; Turner & Bagley, 2000). The 
centrality of spirituality and religion for peoples of African descent is a nexus for the 
diverse cultures reflected in African, Caribbean, South American, and African American 
people, whose ancestors “relied upon an African-based understanding of life, death, and 
creation to help them adjust to an unpredictable social environment” (McAdoo, 2007, p. 
98). Drawing on African patterns of “multigenerational” interconnectivity and the 
“fictive kin (nonrelatives who are as close and involved in the family as blood relatives)” 
(McAdoo, 2007, p. 98), the Black Church has served as a buffer and bridge for the 
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sustenance and uplift of Black people. More than that, as Hale (2001) asserts, “[t]he 
African American church is the most important institution in the African American 
community and is supported and controlled entirely by African American people. African 
American churches were burned and bombed during and after the modern civil rights 
movement because they represented black power, independence, and self-determination” 
(p. 155). Serving as a space where spirituality and education converge, the Black church 
has been and continues to be a reservoir and resource for educational advancement for 
Black people. C. E. Lincoln noted, 
 
[b]eyond its purely religious function, as critical as that function has been, the 
black church in its historical role as lyceum, conservatory, forum, social service 
center, political academy and financial institution has been and is for black 
America the mother of our culture, the champion of our freedom, the hallmark of 
our civilization. (as cited in Billingsley, 1992, pp. 354-355) 
 
 
Several scholars (Billingsley & Caldwell, 1991; Lincoln & Mamiya, 1990) have 
acknowledged that educational outreach programs have been a top priority for many 
Black churches, including tutoring initiatives, pre-school/ day care, General Equivalency 
Diploma (GED) programs, and private elementary schools. Notably, the educational 
focus of Black churches is not new. From its inception, the mission of the Black Sabbath/ 
Sunday School was to promote literacy amongst slaves, newly freed African people, and 
(later) young people who had not been prepared for college admission (Hale, 2001). The 
interactive relationship between spirituality and education for African Americans is 
evident in the fact that when many historically Black colleges were founded, Sunday 
schools were also established and faculty members were obligated to serve as Sunday 
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school teachers as well (Hale, 2001; Stokes, 1972). Similarly, the Black church has been 
an educational, oratorical, and artistic training ground. Lincoln & Mamiya (1990) assert 
that “[t]he first public performance seen or given by many black children often occurred 
in church” (p. 312). Many contemporary artists and musicians attribute their early 
musical development to experiences in Black churches. 
Educative Spaces Outside Schools: 
Focus on the Black Barbershop 
 
 The Black barbershop is a powerful institution in the Black community (Harris-
Lacewell & Mills, 2004; Hart & Bowen, 2004; Mills, 2005, 2006). As a profession, 
business entity, and center of socialization, the Black barbershop has been a central 
fixture in the Black community from as early as the nineteenth century (Harris-Lacewell 
& Mills, 2004). More than seeing their profession as a fiscal stepping stone, Black 
barbers used their influence and opportunities for the betterment of their community. In 
fact, Harris-Lacewell and Mills (2004) assert: 
 
From slavery to freedom, barbers and hairstylists have constituted the 
overwhelming majority of entrepreneurs in the African American community. 
Both as slaves and as free men, black barbers used both monopoly and a white 
consumer base to their advantage. Their profession provided them with power, 
prestige, and status in the black community. These men did not use this status and 
wealth solely for individual gain. African American barbers often used their 
earnings to actively engage in uplift activities. (p. 164) 
 
 
Woodson (1932) explained, “[t]he cause of the Race can get a hearing in the Negro 
barber shop more easily than in a Negro school. In the barber shop the Negro has 
freedom; in the school the Negro must do what somebody else wants done” (p. 1). This 
ethos of service and community accountability continues today through the dialogue, 
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networking, and mentoring that takes place in many Black barbershops. As a community-
based pedagogical space, the Black barbershop has become a sanctuary where Black men 
can find community, camaraderie, and culturally relevant discourse—or “meaningful 
everyday black talk” (Harris-Lacewell & Mills, 2004, p. 167). Reminiscent of the codes 
and spaces that allowed slaves to communicate beyond the listening ear of slave masters, 
the contemporary barbershop is a socio-political space where dialogue can occur beyond 
the confines of the work place and the home. For many Black men, communication with 
employers and family members is a complex experience. Similarly, for many black men, 
the black barbershop is the only space where they will be in the company of other black 
men exclusively (Harris-Lacewell & Mills, 2004). 
 Based on a study of sex-role socialization in a Black urban barbershop, Franklin 
(1985) noted that “a wide variety of issues are discussed in the barbershop, ranging from 
international crises to neighborhood ruckuses” (p. 971). Franklin further contended that 
the barbershop is a powerful educational space that can both damage and empower, 
depending on the clientele on a particular day. Specifically, Franklin offered the 
following findings from his research in an urban barbershop: (a) “masculinity is 
negotiated actively by adult males and passively by male youth” (p. 976); (b) 
“barbershop[s] literally capture the ‘minds’ of Black youth for one to two hours 
approximately two times per month,” during which time “vulnerable Black male youth 
are exposed to a predominantly male environment which reveals ‘expectations’ held for 
them by a cross-section of males with whom these Black male youth identify” (p. 976); 
and (c) messages of “physical aggression” and defeatism, such as stories about Black 
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male failure due to external constraints (i.e. the White man, society) without reference to 
the successes of Black men (pp. 977–978). These findings suggest that those who seek to 
utilize the pedagogical potential of the barbershop and other community-based spaces 
must also acknowledge and address some of the detrimental practices and unspoken rules 
that exist in these spaces. Others have identified the barbershop as a non-school based 
educative venue, although published studies focusing on the barbershop as a site for 
educational intervention research targeting African-American men are scarce (Hart & 
Bowen, 2004). 
Educative Spaces Outside Schools: 
Focus on the Black Neighborhood and Sports Clubs 
 
 The neighborhood is an influential socializing space for good, bad, and everything 
in between in Black communities. In Ferguson’s (2000) study of adolescent Black boys 
raised in neighborhoods they self-identified as “bad,” the young participants were clear 
on the influence of the neighborhood: “They [the boys] assumed that where you lived 
shaped the knowledge base that generated different modes of being in the world” (p. 
104). The young men in Ferguson’s study are not alone in their perceptions. In fact, 
Karenga and Karenga (2007) highlight the intersections between the community and the 
family, which are entities that can never be disassociated from the neighborhood or the 
larger implications for the wider society. They assert: 
 
Quality relations are the hub on which family, community, and society turn. . . . 
Indeed, in a real sense, the community is an enlargement of the family and the 
family a smaller form of the community, with each reflecting and reaffirming the 
strengths and weaknesses of the other in a dynamic interplay. (pp. 8-9)  
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Certainly, the discussion of the connections between community, family, and society 
become even more significant when we consider that the Black neighborhood is an 
indissoluble construct of/within the Black community and Black families (Billingsley, 
1968; Nobles, 2007). 
 Much like relationships in many Black churches, inter-family relationships in 
Black neighborhoods have also drawn on the legacy of the fictive-kin, which are strong 
familial-like connections between non-blood relatives (McAdoo, 2007). Although these 
practices are not entirely dissimilar to traditions amongst other ethnic groups, it should be 
noted that there are distinct intersections between membership or participation in a 
particular Black neighborhood and an associated Black community; in fact, the constructs 
of neighborhood and community are often synonymous in Black cultural contexts where 
the neighborhood serves as the resting ground of community spaces like Black churches, 
Black barbershops, and sports/community clubs. These traditions are also grounded in the 
persistence of African family traditions among many Black families, where intimate 
extended family relations are often manifested in relatives living in close proximity to 
each other (within and across multiple generations). Sudarkasa (2007) speaks to the 
origins of this tradition: 
 
African families were traditionally organized around consanguineal [e.g. 
biological kinship] cores formed by adult siblings. . . . The groups, which formed 
around these cores, included their spouses and children, and . . . [t]his coresident 
extended family occupied a group of adjoining or contiguous dwellings known as 
a compound. Upon marriage, Africans did not normally form new isolated 
households; instead they joined a compound in which the extended family of the 
groom, or the bride, already resided. (p. 33) 
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Though this tradition of living in close proximity appears to be less prevalent 
among Black families living in Western, post-modern contexts, the neighborhood has 
historically served as a bedrock of the village that, together, raised the neighborhood 
children (Sudarkasa, 2007). This “strong family tradition” has persisted through the 
institution of slavery, “legal segregation, discrimination, and enforce poverty,” even as 
this tradition also undergirds the relevancy of the neighborhood as a significant space for 
Black people (Franklin, 2007, p. 5). In fact, poverty within Black communities has often 
been an impetus for community sharing and accountability amongst neighbors in Black 
communities. 
While Black families are still overrepresented amongst the poor, the diminution of 
extended family traditions in some quarters—and perhaps, the weakening of Black 
communities in general—may be partially attributed to the shift toward more 
individualistic ideologies amongst some Black people, as byproducts of their 
participation in and progression up the social ladder in Western capitalistic contexts. Still, 
poverty also has implications for space—or the absence of it—and spaces, which serve as 
socializing contexts. Toward a better understanding and appreciation for the role of 
community-based pedagogical spaces in the lives of the Black males I studied, Stack 
(1974) declares: “Social space assumes great importance in a crowded living area” (p. 7). 
The significance of this assertion becomes clearer when considered against the backdrop 
of poverty in many Black communities and the urban contexts in which many Black 
people are socialized. Additionally, the notion of poverty can be extended metaphorically 
to discussions of culturally relevant practices in schools, where a pedagogical poverty 
44 
 
presides over students whose cultural norms are incongruent with dominant social 
constructs. The pedagogical and cultural marginalization oft-experienced in school by 
Black students (and other members of non-dominant groups) not only affects their 
identities and their conceptualizations of success, but it also highlights the value of spaces 
that facilitate resistance to oppression. 
In Bermuda, the sports/social club is another community-based space that is 
utilized by Black males, although there is a lack of literature on the role of sports clubs. 
Ironically, Frank E. Manning (1973), an American anthropologist, conducted the most 
exhaustive work on the Bermudian sports/social club; in fact, Justus (1978) credits 
Manning as having conducted “the first anthropological study of Bermuda” (p. 434). In 
his discussion of the roles of sports/social clubs in Bermudian life, Manning (1973) 
appears to reflect his positionality as a non-Bermudian, though his description is relevant 
to discourse on the role of space and literal border crossing for residents of Bermuda:  
 
In Bermuda, as a small place, the outlet is very limited. There’s only a few things 
you can do. You could become active in these clubs, or turn around and just hang 
around the bars or something like that. It’s not too much to do in Bermuda. It’s 
very small. You don’t have the outlet like other parts of the world, where if you 
didn’t belong to a club you could go somewhere weekends, out of state or 
something, and find other interests . . . If I hadn’t been in club life, I probably 
would have ventured to go abroad. (as cited in Crooker & Gritzner, 2002, p. 98)   
 
 
Describing Manning’s work in Bermuda as an “important contribution to the study of 
New World black cultures,” Justus (1978) reiterates assertions offered in this dissertation 
about the value of research in Bermudian settings in better understanding Black culture. 
Drawing from the work of Manning, she further describes the bars of the sports/social 
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club as “places where conversations between younger and older men are frequent, where 
older men express great admiration for younger men” (p. 434).  In the dissertation, I 
contribute to this area of research on the role of the sports/social club in the lives of Black 
Bermudian males. 
 The roles of Black churches, Black barbershops, sports clubs, and neighborhoods 
in Bermuda as educative spaces for Black males have not been sufficiently evaluated. In 
fact, research that investigates these spaces and Black masculinity within a Bermudian 
context is minimal. Although Bermuda is influenced by other jurisdictions in the global 
community, it is significant to acknowledge some of the unique contours of Bermudian 
culture. Bermuda’s educational system is one such area that requires attention, in light of 
the educational focus of my dissertation. 
Evaluating the Bermudian Educational Context 
 Bermuda’s educational system provides an interesting and important context for 
this study and the subsequent pathways taken by Black males. Many believe the Bermuda 
Department of Education is struggling to restore the rigor and reputation of its school 
system amidst growing disdain, distrust, and disillusionment with a reform process that 
some would  described as calamitous, at best, and criminal, at worst. The gap in quality 
between public and private education is growing, as perceived by the community and 
reinforced by recent media reports (Pearman, 2009). This perceived gap in quality cannot 
be disassociated from the conspicuous divide between public and private education in 
Bermuda and, by extension, the insidious divisions in race, class, and culture in Bermuda. 
Typically, private education is synonymous with whiteness and public education is 
46 
 
synonymous with blackness, even though some black students attend private institutions. 
These conceptualizations alone can influence how particular notions of success are 
perceived: for example, students may be labeled based on the schools they have attended. 
Although the racial demographics in Bermuda reveal that black people account for 54% 
of the population, black children make up over 90% of the population in what many 
describe as a failing public school system (Social and Demographic Division-Department 
of Statistics, Bermuda, 2006). 
 Prior to 1996 in Bermuda, elementary school graduates were required to complete 
a high stakes examination called the transfer (or 11+) exam in order to determine which 
high school they would attend. Public schools were academically stratified and students 
were funneled to one of seven public high schools based on their transfer exam stanine 
score. Only two of the seven schools were considered academic schools: The Berkeley 
Institute, a historically black school, and Warwick Academy, a historically white school1 
(Bell & Bell, 1946). The other five schools (St. George’s Secondary, Whitney Institute, 
Northlands Secondary, and Sandys Secondary) had varying reputations, though—at the 
time of the restructuring in 1996—none of the remaining five schools were considered 
academically rigorous. This configuration was rift with problematic dynamics, including 
the fact that an 11-year-old student’s educational pathway and future life outcomes were 
greatly influenced by her/his performance on one test. This is a significant context for the 
study that I conducted. In many ways, the transfer exam was the proverbial fork in the 
                                                            
1 Coincidentally, my slightly above average stanine score of 6/7 was sufficient for me to have the 
option of choosing either Berkeley Institute or Warwick Academy. My parents chose Warwick Academy 
against my wishes because they wanted me to “understand how the [White] system worked.”  
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road that funneled students from their childhood neighborhoods to various high schools 
and life paths. We all had to border cross. The extent and implications of these border 
crossing experiences on our perceptions and (so called) attainment of success, our 
personal and collective identities, and our life pathways are the foci of this study. 
 Since 1996, there have been significant changes to the public education system, 
including the introduction of middle schools, the elimination of the transfer examination, 
and the restructuring of various schools (Bermuda Ministry of Education, 1993). The 
transition to the new structure has been tumultuous, the changes have been heavily 
criticized, and the results have been less than favorable.  Ironically, both academic 
schools have undergone significant restructuring as part of or in reaction to the 
government’s controversial reforms: Warwick Academy has returned to its roots by 
becoming a private school, while The Berkeley Institute has been controversially 
transformed into one of two mega (public) high schools2. How these changes have 
influenced the culture and climate of Bermuda is a constant and contested topic of debate. 
Many believe that the recent proliferation of gang violence is directly related to the 
failures of the educational system. There are few clear answers. What seems clear is that 
masculinity and identity are complex constructions that are influenced by pathways to 
and from the schoolhouse, and the borders crossed along the way. Ultimately, as I 
conducted this dissertation study on how Black Bermudian males cross (literal and 
metaphorical) borders, form identities, and define success, I was interested to see how 
                                                            
2 Many would contend that Berkeley’s status as an academic school has been compromised, leaving 
public school (mostly black students) with diminished options. 
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community-based pedagogical spaces, western masculinity and the schoolhouse are 
positioned in my participants’ narratives. 
Summary 
 In this section, I have evaluated literature that is pertinent to my dissertation 
study: namely, identity, (Black) masculinity, the institutional transmission of 
masculinities, and specific non-school based educative spaces – all while being sensitive 
to the unique context of Bermudian culture. Clearly, the literature pertaining to the 
components of my study is vast in scope. It should be noted, however, that most of the 
studies conducted on these topics were based in the United States; thus, I am very 
confident that this dissertation in Bermuda will blaze many new trails in a largely 
untapped research context.         
 In the next part of this chapter, I detail my conceptual framework. I review key 
theorists and literature pertaining to the two theories I amalgamate to create my 
theoretical framework: border crossing theory and postcolonial theory.  
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CHAPTER III 
 
CONCEPTUAL FRAMEWORK 
 
 
Amalgamating Theories, Constructing a Conceptual Lens to Study Black 
Bermudian Identity Development 
 
In general, identity construction is a complex and contested process (Gause, 2008; 
Giroux, 2005; Johnson, 2006; Schwalbe, 2005) that includes, but is not limited to, an 
amalgamation of difference across and within a continuum of races, genders, social 
classes, sexual orientations, religions, (dis)abilities, languages, political allegiances, and 
other culturally and historically contextualized markers (Bettie, 2003; Butler, 1999; 
Cowhey, 2006; Delpit, 1995,1998; Fanon, 1967; Gause, 2008; Gresson III, 2008; 
Johnson, 2006; Kimmel, 2006; Schwalbe, 2005; Spring, 2005; Villaverde, 2008; West, 
1993). At times, identity markers can function somewhat separately from and in concert 
(or conflict) with other identity markers, as borders are encroached, pushed, redefined, 
and reestablished individually, ideologically, and institutionally (Johnson, 2006). Herein 
lies one of the most significant benefits of using the intersections between postcolonial 
theory and border crossing theory to study Black Bermudian masculine identities in my 
dissertation. I will further explain these theories and their intersections, within the context 
of my study. 
Before proceeding, the terms geopolitics and subalternity need to be defined and 
clarified, since they have ramifications for the construction of personal and collective 
identities, and they are significant for the theoretical amalgamation of postcolonial theory 
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and border theory. According to the Concise Oxford Dictionary (1982), geopolitics, is the 
utilization of political power over a territory or the influence that geography has on 
politics. Another definition is offered by Osterud (1988), who asserts, 
 
geopolitics traditionally indicates the links and causal relationships between 
political power and geographic space; in concrete terms it is often seen as a body 
of thought assaying specific strategic prescriptions based on the relative 
importance of land power and sea power in world history. . . . The geopolitical 
tradition had some consistent concerns, like the geopolitical correlates of power in 
world politics, the identification of international core areas, and the relationships 
between naval and terrestrial capabilities. (p. 192) 
 
 
Historically, as well as in recent years, Bermuda has been a valuable geopolitical ally for 
the United States, Canada, and England. For example, in response to an 1861 blockade on 
southern ports by President Abraham Lincoln that interrupted trade between the 
Confederacy and Europe, Bermuda was used as a conduit for the continued transmission 
of goods, while also serving as a port for Federal and Confederate warships (Zuill, 1999). 
From the Second World War until 1995, Bermuda housed military forces from Britain, 
the United States, and Canada, which included Canadian and American military bases 
(Zuill, 1999). The recent and controversial deportation of four Uighur refugees in 
Bermuda on behalf of the United States government exemplifies the link that exists 
between Bermuda and her neighbors. Contemporary definitions of geopolitics have 
become even more overt and expansive in terms of the way the definitions encompass the 
sociological power relations and multidisciplinary breadth of this term (Gray & Sloan, 
1999; Hafeznia, 2006). 
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 Another key term that needs to be explained is subaltern, which has been 
attributed to the scholarship of Antonio Gramsci (Kennedy, 2000) and defined as 
“nonelite or subordinated social groups” (Spivak, Landry, & Maclean, 1996, p. 203). 
Scholars, such as Marx, Guha and Spivak have utilized variations of subalternity to 
contextualize the nuances of social stratification and hierarchies in various communities 
and nations (Spivak et al., 1996). What is most significant about geopolitics and 
subalternity for this study is that both concepts intersect with various dynamics of the 
identity formation process of Black people. For instance, as citizens of a British 
dependent territory, Bermudians of African descent are challenged to form individual, 
collective, and national identities within the context of Eurocentric paradigms. The 
election of Black political leaders in Bermuda, much like the election of Barak Obama in 
the United States, has done little to change the economic power structures that undergird 
the systematic social and economic subordination of peoples of color in these 
jurisdictions. Similarly, Black Bermudians form identities in a culture where the election 
of Barak Obama, a royal visit by Queen Elizabeth to the island, and the music of 
Caribbean legends, like Bob Marley and Byron Lee, are all celebrated. Understanding 
what it means to be a Bermudian of African descent is a layered concept that exemplifies 
the confluence of geopolitics, subalternity, and identity. Still, it must be noted that an 
anti-essentialist paradigm demands that identity is never reduced to one identity marker: 
people embody and embrace social classes, religious traditions, and gendered 
orientations, and each marker fuels its own geopolitical war that can render a person part 
of the subaltern on multiple fronts. In this light, it is also necessary to acknowledge the 
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social constructedness of identity markers, like race, class, and gender, which speak to 
the intentionality and malleability of geopolitics, subalternity, and the outcomes they 
produce. 
Postcolonial Theory: Defined, Situated, and Explained 
 Nailing down a unified and universally accepted definition of postcolonial theory 
is both challenging and unnecessary (from a postmodern perspective). The absence of a 
universally accepted definition is partly because postcolonialism is a burgeoning theory 
(Hickling-Hudson, 1998, p. 329) and partly because the term postcolonial theory is often 
subsumed under the larger label of postcolonial studies. Gresson III offers a valuable 
definition that connects some of the labels associated with postcolonialism: 
 
Postcolonialism (also called postcolonial theory) is a term used to identify several 
lines of scholarship and research undertaken by those interested in the 
development of national and group identities and intergroup relations within 
geographical areas once dominated by colonial powers. Scholars writing in this 
tradition are concerned with the legacy of colonialism—what is life like for those 
who have been both brutalized and constructed or shaped by those whose primary 
goal was the exploitation of resources. (p. 130) 
 
 
Postcolonial theorists include various analytical approaches that serve as bridges for 
understanding the history of imperialism, the various brands of colonialism as they have 
been historically informed by imperialism, and the connections linking the history of 
imperialism and postcolonialism today (Kennedy, 2000). Although the term postcolonial 
is often associated with scholarship that analyzes texts from various genres and cultural 
traditions, it can also be used more broadly to situate analytic approaches that inform and 
contextualize how we see “identity, ideology and cultural practice” (Hickling-Hudson, 
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1998, p. 327). Postcolonial criticism and postcolonial theory are the two main strands that 
emerge from postcolonial studies, which all have links to “feminist theory, minority 
discourse, and cultural studies” (Kennedy, 2000, p. 111-112). Villaverde (2008) provides 
a useful definition of postcolonial studies that buttresses Gresson’s (2008) description by 
specifically naming key stakeholders of power while creating space for consideration of 
how and whom may be differentially affected. Villaverde’s definition also grounds the 
intersections and extensions found in the descriptions offered by other scholars, since her 
definition is readily transferable for analyzing the interconnectivity, ideologies, 
institutions, and individuals whose lived experiences become the territory on which 
power and privilege differentials of the past and present play out. Villaverde (2008) 
defines postcolonial studies this way: 
 
Postcolonial studies examines the relationships between the British and French (as 
European superpowers) and the countries they colonized, as well as the 
subsequent development of Third World nations and indigenous knowledge. This 
is not to imply that colonialism is a practice of the past; on the contrary, 
postcolonialism allows us to understand the lasting impact of living under 
colonial rule. Postcolonialsim has contributed greatly to the ways we theorize 
about power and resistance, which has been extremely useful in shifting national 
conceptions of authority and privilege. (pp. 81–82) 
 
 
While it is clear that postcolonial theory is derived from postcolonial studies, its 
application and emphasis on the intersections between theory and practice are contested 
amongst the three most prominent postcolonial theorists: Edward Said, Homi Bhabha, 
and Gayatri Spivak. What is significant for this discussion, though, is that all three 
theorists agree that theory and action are inseparable (Kennedy, 2000).  
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Key Postcolonial Theorists 
 Orientalism is undoubtedly Said’s most important work as it relates to 
postcolonial theory (Kennedy, 2000). In an effort to make theory more accessible and 
practical for those outside of the academy, Said (1995) proposes “a strategy of 
interference” (p. 24, emphasis in the original) in order to, as Kennedy (2000) surmises, 
“[open] up . . . the culture to experiences of the Other which have remained ‘outside’ 
(and have been repressed or framed in a context of confrontational hostility) the norms 
manufactured by ‘insiders’” (p. 116). By destabilizing what is considered normal, Said’s 
work challenges the boundaries of who and what should be heard and valued. This 
opening up of culture provides an important link to Bhabha’s (1994) argument that 
culture is “a strategy for survival,” when we consider that culture is so much more than 
ethnic dishes, unique dialects, and social practices. While cultures embody and embrace 
value systems, traditions, and beliefs, cultures are not static, monolithic, or all-
encompassing. Difference, like change, exists inside and outside of cultures, as people 
and identities move, merge, and mutate (Gresson, 2008). In general, the process of 
“identity shifting” is not new, but assimilation and cultural shifting has been a 
particularly persistent motif for marginalized cultural groups (Goffman, 1959, 1963). As 
a “strategy for survival” (Bhabha, 1994) then, culture, like identity shifting, is relevant to 
hybridity—the capacity to navigate through/across a continuum or boundary—and the 
multifaceted implications for identity construction when considered within or in 
connection to postcolonialism. 
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 Building on the work of Said (1994), Bhabha does not try to simplify the 
intersections between theory and practice, nor does he minimize the process of identity 
construction. In particular, Bhabha extends Said’s groundbreaking theorizations to assert 
that “colonial power and colonial discourse are not monolithic or unified. Instead, he sees 
them as split because of a fundamental ambivalence in the colonizer’s relations to the 
colonized and thus in the language or discourse in which this relationship is expressed” 
(Kennedy, 2000, p. 119). This is extremely important in terms of the production of the 
subaltern and geopolitics. Clearly, a significant appreciation of difference within and 
across discourses of power is registered in the ethos of postcolonial theory, and this 
theoretical characteristic is essential to postcolonial theory as an analytical tool for 
assessing individual and cultural identity construction. I see postcolonial theory serving 
as a lens to evaluate how colonial dominance continues to influence and extend across 
spectrums of identity—such as the identities of Black Bermudian males—much like 
refracted light passing through a prism elucidates the colors of the rainbow.   
 Postcolonial theorists offer linguistic and ideological constructs that can be used 
to interrogate vestiges of colonial influence. Bhabha’s focus on “the colonial subject,” 
which he describes as the “individual or collective psyche of the colonizer or the 
colonized,” (p. 119) allows for analysis beyond the political and social realms (p. 119). 
Through Bhabha’s “insistence on heterogeneity of the colonial and postcolonial 
experience, his concept of hybridity in the colonial and postcolonial experience, and his 
concept of mimicry” (pp. 118–119), I not only see links back to the foundations laid by 
Said’s (1994) Orientalism, but I also see building blocks for analyses of the complex 
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layers of difference. To appreciate the complexity of these layers requires that, like 
Bhabha, we not recoil from the ambiguity and “doubleness of colonial discourse [which] 
is not simply the violence of one powerful nation writing out the history of another,” but 
is instead the geopolitical terrain where “an agonistic uncertainty contained in the 
incompatibility of empire and nation” is played out (Bhabha, 1994, p. 95 – 96). I believe 
this “agonistic uncertainty” undoubtedly has ramifications for identity formation for 
citizens of colonized territories, since parts of their histories and identities have often 
been inscribed by the colonizer. 
 Spivak (1996) shares many of Said’s concerns for how the displacement of texts 
from their geopolitical realities can misappropriate colonized voices and representations 
(Kennedy, 2000). In particular, Spivak’s recognition of the influence of “epistemic 
violence” on colonies is reflected in her discourse on the “worlding” of colonized 
countries (pp. 262, 270). This notion of “epistemic violence,” which refers to the 
dismantling (or destruction) of non-western ways of knowing and understanding, is 
particularly relevant to Black Bermudian males. As males of African descent in a British 
dependent territory that is heavily influenced by North American media and ideologies, 
Black Bermudian males are challenged to create identities amidst oppressive stereotypes 
and ideologies that marginalize their capacity to know, live out, or even see their 
Africaness. As I previously discussed in my critique of Mutua’s (2006) notion of 
“progressive black masculinities,” Black males are not only Otherized by the dominance 
of Eurocentric paradigms that impose particular epistemological and ideological brands 
on them, but—as participants like Kofi detail in Chapter V—Black males have to 
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“unlearn” the ideologies of self-hate that infringe on their capacity to even consider what 
it means to be both African and Bermudian; this means, as Spivak et al. (1996) attest, 
“working critically back through one’s history, prejudices, and learned, but now 
seemingly instinctual, responses” to find more authentic ways of being, knowing, and 
living (p. 4). Kofi’s narrative provides an example of Black Bermudian male resistance; 
in his personal journey, Kofi is now beginning to evaluate: “how to conduct myself, in 
every way, in an Afro-centric way” or “eat like an African” rather than embracing a 
European diet. This is the type of questioning that Spivak would suggest is necessary if 
colonized subjects are going to account for the “epistemic violence” wrought upon them. 
 Spivak is far more attentive to the roles and influence of gender than Said, even as 
they both try to offer “alternative historical narratives of the imperial process” (Kennedy, 
2000, p. 125). I see Spivak’s sensitivity to the role that gender plays as a vital 
acknowledgment within postcolonial discourse. Although she rightly highlights the 
voices of women, her work is also a reminder that men have a gender. Spivak’s work is a 
bridge for those of us who seek to eschew the privileged and essentialist positions which 
purport that colonialism affected everyone the same way. As a Black man who 
interviewed and listened to other Black men, I was challenged by Spivak to consider how 
my privilege had caused me to miss out on “Other knowledge: not simple information 
that we have not yet received, but the knowledge that we are not equipped to understand 
by reason of our social position” (Spivak et al., 1996, p. 4). I sought to unlearn my 
privilege as my loss so that when “speak[ing]” to Black males they would “take [me] 
seriously and, most important of all, be able to answer back” (p. 5). In this respect, I was 
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able to embrace the hybridity of my “transnational” positionality as a Black male and 
scholar who sought to learn from the experiences of other Black males about identity 
development (Bhabha, 1994), while constantly interrogating the personal consequences 
of “epistemic violence” in my own experience (Spivak, 1996). In like manner, I also had 
to consider that culture, as Bhabha (1994) contends, is “translational”—this means that I 
had to account for the fact that the histories of various territories and peoples coupled 
with the “territorial ambitions of global media technologies” complicate definitions and 
understandings of culture (p. 172). Moreover, culture must be translated, defined, and 
understood contextually, much like a person who translates a foreign language into a 
familiar tongue must understand that some information can get confused and lost in the 
translation.  Indeed, as I detail in Chapter VI, Black Bermudian males have not been 
immune from the onslaught of global media influences given factors like the introduction 
of cable television, which broadcasts stations from the U.S. and other nations to the 
general populace. 
 Beyond the scholarship of Said, Bhabha, and Spivak, other scholars have also 
offered valuable insights on the meaning and functions of postcolonial theory. Some 
scholars frame postcolonialism simply as “the condition of societies ‘after’ and ‘beyond’ 
colonialism” (Hickling-Hudson, 1998, p. 328), while others emphasize the potential for 
postcolonial theory to elucidate the embeddedness of the cultural imprints left by the 
processes of colonialization and decolonialization (Hall, 1996). By extension, 
postcolonial literature suggests that ‘diasporic’ phenomena can potentially be seen 
“through rather than around hybridity” as “the cultural consequences of the colonising 
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process” (Hickling-Hudson, 1998, p. 328). Said differently, one’s capacity to account for 
the consequences of colonialism may be enhanced by the postcolonial critic’s capacity  to 
consider what a particular identity/ideology/people group was prior to colonialism while 
also using postcolonialism to envision what an identity/ideology/people group can be 
“after” or “beyond colonialism.” The seeing “ through hybridity” that Hickling-Hudson 
(1998) claims is necessary to understand diasporic phenomena refers to the postcolonial 
capacity to seamlessly and, when necessary, simultaneously evaluate cultural phenomena 
as having  globally-systematic and localized, separate contexts. This is what I sought to 
do in this study by seeking to understand particular dynamics within Black Bermudian 
culture while never losing sight of the Diasporic and Western imperatives that serve as 
unavoidable and undeniable context. Villaverde (2008) positions postcolonialism under 
the umbrella of transnational studies, while situating globalism and internationalism—
terms that have very specific and important connections to postcolonial theory—as 
complementary concepts. Ultimately, Villarverde asserts (2008): 
 
Postcolonial theory acts as a pivotal tool of reflexivity to help us question the 
direction of power, who distributes it, who suffers at its hands, how it entangles 
everyone in complicity in the sustenance of existing hierarchies, and how to 
dispense with claims of truth. An entitlement to knowledge often extends a false 
and arrogant security about one’s identity, which can prove disastrous in working 
through various communities of discourse or cultural national borders. (p. 83) 
 
 
These dynamics not only inform the intersections between postcolonial theory and border 
crossing theory, but they also situated and framed my analysis of how Black males form 
personal identities, define success, and engage in border crossing. Taken together, the 
theoretical points challenged me to critically interrogate the identities, definitions of 
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success, and border crossing that the participants and I have formed, embraced and 
engaged in as “colonial subjects.” Plus, I was challenged to reevaluate the processes of 
“learning” and “unlearning” truths as necessary steps in a Black Bermudian male’s 
journey from birth to boyhood to manhood. 
Border Theory: Defined, Situated, and Explained 
 Much like postcolonial theory, finding a universally accepted definition of border 
theory is a daunting task. In fact, it can be argued that a single definition cannot fully 
capture the fluidity, breadth, and transience of border theory. Metaphorically and 
literally, border theory is a theory on the edge (Hicks, 1991)—on the borders or 
boundaries—that must remain flexible in order for theorists to recognize and rupture the 
“epistemological, political, cultural, and social margins that structure the language of 
history, power, and difference” (Giroux, 2005, p. 20). But this is not all. 
 While border theory has come to describe studies that are philosophical and 
cultural in nature, there are more specific branches of border theory that attempt to 
capture the multidimensionality of perspective, experience, and Otherness (Larson, as 
cited in Hicks, 1991). For example, Anzaldúa’s (1999) Borderlands: La Frontera and her 
concept of the “new mestiza consciousness” offer geopolitical critiques that situate the 
complexity of U.S.-Mexico border relations, analyze the implications of occupying a 
hybrid racial identity, and extend dualistic explanations to encompass the breadth of 
gendered, sexualized, and class-based difference. Otherization, which Villaverde (2008) 
describes as “the process of marginalizing difference, most times through negative 
stigmas and stereotypes” (p. 42), has been a method by which those who hold dominant 
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positionalities have sought to silence difference and stultify subordinate groups (Bonilla-
Silva, 2006; Gause, 2008; Johnson, 2006). Hick’s (1991) contends that “border writing,” 
“border text,” “border subject,” and “border culture” are manifestations of the 
transformational power of border positionalities and “polarities” to rupture dominant 
positionalities and deconstruct vestiges of the colonial/postcolonial, center/periphery 
binarisms (xvi). Similarly, Giroux (2005) utilizes the concept of border pedagogy to 
describe the power relations in educative settings that must be dismantled by students and 
teachers—border crossers—who are willing to challenge the “physical . . . [and] cultural 
borders historically constructed and socially organized within rules and regulations that 
limit and enable particular identities, individual capacities, and social forms” (p. 22). 
What each of the border theorists have in common is the belief that voices and identities 
live and are silenced within, across, and on geopolitical, gendered, and socio-cultural 
boundaries and borders (Anzaldúa, 2007; Giroux, 2005; Hicks, 1991). This was 
significant for my study on the border crossing experiences/ life journeys of Black 
Bermudian males. 
 As the portraits of these men in Chapters IV, V, and VI will show, the 
expectations of manhood that are formally and informally proposed to Black Bermudian 
males serve as borders that can be reinforced or challenged through their 
experimentation/experiences in community-based pedagogical spaces. Plus, through 
exposure to life options in school and community-based venues, Black Bermudian males 
are often encouraged to accept, reject, revise, and/or traverse the expectations that were 
proposed to them during their journeys to manhood. Participants’ personal assessments of 
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their individual success—or crossing over—is reflective of the expectations they have 
accepted, rejected, revised, and/or traversed. In essence, participants often judge their 
success based on their capacity to be border crossers. 
 Moreover, border theory encompasses the multifaceted approaches that use hybrid 
positionalities to problematize and reconfigure how power is distributed within and 
across difference. For instance, Hicks (1991) uses border writing and her interests in 
Latin American culture and literature to challenge “the distinction between original and 
alien culture” (p. xv); more than this, Hicks (1991) is dissatisfied with merely making a 
request for the admittance of marginalized literature into the “European/North American-
dominated canon.”  Instead, through a strand of border theory, she partners with the 
“postnationalist drive to smash the canon altogether” (p. xv). Hick’s machinations and 
response to destructive binaries like “original and alien culture” are a fitting 
exemplification of what Villaverde (2008) describes as liminal spaces: the “gaps created 
by the juxtaposition of binary terms” (p. 52). At stake here, then, are not just individual 
and ideological identities, but also the cultural and collective identities of peoples whose 
national and native histories have come under the onslaught of colonialism. When we 
consider the various layers and legacies of oppression in these regards, the exploration 
and utilization of the intersections between border theory and postcolonial theory 
becomes even more valuable. 
Intersections Between Postcolonial Theory and Border Theory 
 Postcolonial theory and border theory share a common ethos. Postcolonialism is a 
theoretical approach used to highlight, analyze, and situate “how contemporary social, 
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political, economic, and cultural practices continue to be located  within the processes of 
cultural domination through the imposition of imperialist structures of power” (Rizvi, 
2009). In essence, postcolonialism is a response to colonialism (Bhabha, 1994; Hickling-
Hudson, 1998; Kennedy, 2000; Rizvi, 2009; Villaverde, 2008), which (at its core) has 
always been about power, domination, and conquest of Others as contextualized by race, 
class, gender, nationality, territory, and culture (Giroux, 2005). Said another way, 
colonialism is a historically oppressive construct that is also a synonym of and vehicle for 
Eurocentrism and the dominance of Eurocentric paradigms (Hall, 1996; Hickling-
Hudson, 1998). Colonialism is a border crossing ideology whose history reveals a legacy 
of consistent infringement upon the territory and identity construction of Others—
including Black people—through marginalization, manipulation, and mutilation of 
cultures and peoples (Anzaldúa, 2007; Spring, 2005). Villaverde (2008) makes the 
theoretical intersections explicit by contending that “transnational studies and 
postcolonial theory widen the lens of the camera” so that accepted understandings of 
normal and “familiar” can be probed in an intentional and ongoing basis in order to 
promote “a larger network of coalitions transgressing many borders and boundaries…” 
(p. 83). Villaverde’s (2008) definition of transnational studies is significant since it 
brings together core concepts (i.e. colonialism, border crossing, the centralization of 
Western paradigms) that are discussed in this dissertation:    
 
Transnational studies is a field exploring transnationalism (to connect and traverse 
national borders), its practices, intents, impacts, and range of perspectives about 
crossing political, cultural, economic, and religious borders. As a discipline it 
charts the effects of imperialism and colonialism and decentralizes the West as 
core axis. (p. 81) 
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Thus, by directly correlating Anzaldúa’s (2007) call for greater understandings of 
intercultural and intracultural dynamics to Bhabha’s (1994) call for greater consideration 
of the transnational and translational elements of culture, I see the most poignant 
intersection between border theory and postcolonial theory for Black identity 
development. Specifically, those who seek to better understand Black identities will not 
only chart the dizzying disequilibrium caused by the trans-Atlantic slave trade, but they 
will explore the invasive, dehumanizing, and enforced border crossing experience that 
ruptures African identities past and present, leaving in its wake the intercultural and 
intracultural wreckage on which Black people must now find themselves. 
“Decentraliz[ing] the West as core axis” is a vital border crossing imperative of 
transnational and postcolonial studies because they provide conditions were we can 
“unlearn” the narrow ways of reading Black identities in the past, “learn” how to better 
understand Black identities in the present, and engage in more healthy, self-determine 
ideologies of knowing and envisioning the future. 
 Notably, the term translational refers to the process of interpretation across 
language, linguistic, ideological, and cultural barriers. Said another way, the term 
translational embodies the border crossing ethos of language and, by extension, further 
establishes the links between postcolonial theory and border theory. Certainly, the prefix 
trans which means “across or beyond” more than hints at the global imperatives of 
postcolonial theory and border theory. Rizvi (2009) declaration is pivotal in this regard:  
 
Postcolonialism . . . views culture as pivotal to understanding the nature of 
contemporary reality characterized by the expansion of global cultural 
interconnections, which, even if they are powered by economic forces, need to be 
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located in particular localities and interpreted through particular geometrics of 
power, in the dialectic between the local and the global. (p. 53) 
 
Specifically, during the process of translation, there are often idiosyncracies and 
contextual dynamics that one must consider in order to extrapolate a more accurate 
interpretation/translation of a particular language, culture, or phenomenon. For example, 
Bermuda’s geopolitical relationships with England, the United States, Canada, and the 
Caribbean all inform various aspects of Bermudian language patterns, culture, and 
educational systems. In the 1990s public schools in Bermuda adopted the middle school 
structure made popular in the United States and Canada in place of the British system 
previously employed. Similarly, Bermudian students are encouraged to sit American 
examinations (i.e. the SAT) and/or British examinations (i.e. General Certificate of 
Secondary Education – GCSE exams), depending on the school they attend. Furthermore, 
within the liminal spaces—again, the openings that emerge between divergent labels and 
ideologies (Villaverde, 2008)—there are disjunctures that exist between and within 
various languages and borders. Specifically, there are unique cultural and linguistic 
variables that are often endemic to the various communities that utilize the languages. 
Two communities that use the same language or share common borders are not immune 
from the need to consider how the translational process impacts language and 
interpretation—the usage and translations may be very different even as they use similar 
word and cultural patterns. In Bermuda, much like how Ebonics and Standard English are 
used interchangeably within African American communities, there are particular slang 
words and patterns that are used by Bermudians. Ironically, some Bermudians sound 
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more British than others, reflecting particular schooling, cultural and social class 
affiliations or ambitions. 
 Although Anzaldúa (2007) uses the term intracultural to describe elements 
“within the Chicano culture and Mexican culture” and intercultural to mean the relations 
with “other cultures like Black culture, Native American cultures, the white culture and 
the international cultures in general” (p. 233), these terms can be reframed and reused to 
center the experiences of any other ethnic group. The potency of Anzaldúa’s (2007) 
border crossing theorizations for other Otherized cultures grow exponentially when 
partnered with Bhabha’s (1994) notion that:  
 
Culture as a strategy of survival . . . is transnational because contemporary 
postcolonial discourses are rooted in specific histories of cultural displacement, 
whether they are the ‘middle passage’ of slavery and indenture, the ‘voyage out’ 
of the civilizing mission, [or] the fraught accommodation of Third World 
migration to the West. . . . Culture is transnational because such special histories 
of displacement—now accompanied by the territorial ambitions of ‘global’ media 
technologies—make the question of how culture signifies, or what is signified by 
culture, a rather complex issue. (p. 172, emphasis in the original) 
 
Due to advances in communication and technology, border crossing and “border people” 
are far more common than in previous generations (Anzaldúa, 2007). So when I utilize 
the terms intracultural and intercultural within the context of the transnational and 
translational survival mechanisms of culture, not only do I expand my vocabulary for 
describing the geopolitical influences of our highly technological society on identity 
construction, but I also glean a clearer understanding of how subaltern positionalities for 
many people—including Black males and other marginalized groups—can be established 
and reified across a socioethnic diaspora. For instance, within a Black Bermudian 
67 
 
context, intracultural dynamics, such as the recent proliferation of black-on-black gang 
violence cannot be separated from the intercultural influences of dominant, Euro-
Bermudian/ Euro-American economic and educational structures that have provided 
many ingredients for the vicious cocktail of gun crime and Black male educational failure 
in Bermuda. But the upswing in gun related deaths of Bermudian Black males cannot be 
disassociated from the transnational influences of how Black identity construction is 
experienced in relation to other cultures in Bermuda and, based on the media’s 
transnational influence, other jurisdictions. Specifically, the overrepresentation of 
Bermudian Black males in the penal system is disturbingly similar to the disproportionate 
statistics on males of color in other jurisdictions, including the United States, Canada, 
Britain, and the Caribbean (Mincy et al., 2009). But the analysis cannot stop here. The 
unique history of cultural displacement for Black Bermudians when juxtaposed with the 
media’s global influence and portrayal of black identities reveals the complexity of 
Bermudian culture as a translational construct (Bhabha, 1994). Certainly, there are socio-
economic and geopolitical dynamics at work that can be more carefully explored using 
the intersections between postcolonial theory and border theory. Through the 
amalgamation of these theoretical considerations, I can begin to “problematize the 
familiar (i.e. colonial infringements on the construction of identity) with the unfamiliar” 
in my research study (i.e. the utilization of language and frameworks that recenter the 
voices of the subaltern) (Villaverde, 2008, p. 83). 
 Ultimately, postcolonial theory coupled with border crossing theory offer 
opportunities for the recentering of marginalized groups while resisting the tendency to 
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essentialize difference—particularly as it pertains to Black identity development (Hall, 
1993, 2003, 2005). Certainly, the Black experience is not monolithic—and neither are the 
perceptions of the various people affected by colonial/ postcolonial relationships. 
Moreover, the intersections between postcolonial and border crossing theorizations allow 
the ‘voices’ of Black males to push back against the forces that (have) encroach(ed) the 
borders of their island (in the case of Bermuda) and their identities. 
Putting Theory into Practice: Black Identity and Bermudian Males 
 Although race is a social construct that cannot be supported biologically, it has 
real implications for how history and identities have been experienced and framed in the 
Western Hemisphere (Bonilla-Silva, 2006; Johnson, 2006; Wright, 2004). Race and 
western racism were systematically created, and they are systemically maintained 
(Bonilla-Silva, 2006; Johnson, 2006; Wright, 2004). These realities have created a 
hierarchy that not only obfuscates blackness, but as a subordinate identity within the 
dominant Eurocentric context, “Black identity has been produced in contradiction” 
(Wright, 2004, p. 1). Through history lessons, textbooks, and dominant discourses that 
continue to ignore and separate the African experience from the African-American/ 
African-Bermudian identity, blackness is framed as a dangling or misplaced modifier for 
peoples who have been told they have no home, no culture, and no humanity. 
Colonialism, as a vehicle for the mass dissemination of Anglo-centric dominance, has left 
an indelible mark on black identity construction and race relations. Striped of its 
connections to Africa, Blackness becomes an identity of no fixed abode. Colonialism has 
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been a conduit of intercultural and transnational racism that has systematically 
compromised black identity construction. 
 The literature on postcolonial and border theory reminds me that Bermuda is still 
a colony of England. Having been born and raised in Bermuda, I knew this information; 
it is part of my lived experience, but somehow I forgot. In many ways, my forgetting 
reflects the insidious merging of oppression and normalization through the colonial 
“master narrative” that has become the uncritique discourse (Bhabha, 1994) of what it 
means to be Bermudian—or a British dependant territory citizen since the popular label 
Bermudian can be contested based on Bermuda’s dependent status. Certainly, the 
valuable intersections of postcolonial theory and border theory for critically interrogating 
essentialist politics about race, gender, and class while situating the production of the 
subaltern and geopolitics are revealed in an analysis of Bermuda’s unique history and 
colonial ties. 
 In Bermuda, “God save the Queen” is played at ‘national’ events and an 
appointed British governor still resides on the island, although he is more of a figure head 
than a major political actor. Many Bermudians, particularly Black Bermudians, feel that 
England does little for us; and yet, despite ongoing discussions about independence, there 
seems to be a discomfort and fear (in many sects) about severing ties with England. 
These dynamics certainly influence personal identity formation in Bermuda, since our 
‘national’ identity is somewhat obscure—we participate in sporting events, like the 
Olympics and World Cups, as if we are an independent nation but our flag and currency 
are constant reminders that we are still subjects of England. In many respects, these 
70 
 
phenomena are mutations of the “hybrid hyphenations” such as “Puertorican-mullato, . . . 
Chicano-mestizo,” (Bhabha, 1994), and even African-American which “emphasize the 
incommensurable elements—the stubborn chunks—as the basis of cultural 
identifications” (p. 219). Bermuda’s political, social, economic and cultural ties to the 
United States, Canada, and (to a lesser extent politically) the Caribbean further 
complicate Bermudian identity and the dynamics of race, gender, and class within the 
context of the production of the subaltern and geopolitics. In fact, the case can be made 
that Bermuda’s colonial status is a subaltern positionality that further complicates Black 
identity construction in that context and, according to Bhabha (1994), challenges:  
 
the performative nature of differential identifications: the regulation and 
negotiation of those spaces that are continually, contingently, ‘opening out,’ 
remaking the boundaries, exposing the limits of any claim to a singular or 
autonomous sign of difference—be it class, gender, or race. Such assignments of 
social difference—where difference is neither One nor the Other but something 
else besides, in between—find their agency in a form of the ‘future’ where the 
past is not originary, where the present is not simply transitory. It is…an 
interstitial future, that emerges in-between the claims of the past and the needs of 
the present. (Bhabha, 1994, p. 219, emphasis in the original) 
 
 
 For a ‘nation’/dependent territory, like Bermuda, that is still under colonial rule, 
postcolonialism is a hybrid theorization that can link our colonial past and present with a 
vision for a liberated future, since postcolonialism “refers to the condition of societies 
‘after’ and ‘beyond’ colonialism” (Hickling-Hudson, 1998, p. 328). Perhaps this is also 
why postcolonial theory and border theory can be useful lenses for critically analyzing 
Black Bermudian masculinity and the intercultural, intracultural, transnational, and 
translational mechanisms they employ. Notably, Bermudian businesses import nearly all 
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of the goods and products made available to the people. In many ways, Bermudian 
identities and masculinities are also imported, through human interaction during travel 
and via the media. As citizens of a British territory that is an amalgamation of North 
American, European, and Caribbean cultures, Black Bermudian males, in many ways, are 
socialized to be border crossers. This reality is evident in the strong Bermudian support 
of other nations in the soccer World Cup Finals (because Bermuda’s national team is not 
in the tournament), or crossing literal borders by plane in order to earn a university 
degree, since Bermuda College has limited undergraduate and graduate degree program 
offerings. Metaphorically, because success is often defined based on a Euro-American 
construct, some would argue that black males who supposedly succeed do so by adhering 
to or crossing over to a Euro-American paradigm. Similarly, educational success in 
Bermuda is often validated by non-Bermudian agencies and standards, whether it be the 
SAT, GCSEs, or a Ph.D. In light of the translational nature of culture, it must also be 
noted that my examples are not intended to oversimplify how border crossing plays out in 
Bermuda; nor is it my intention to place value judgments on various practices, which are 
often precipitated by Bermuda’s small geographical and population size. Instead, as a 
responsible researcher I sought to account for Bermuda’s unique context in order to better 
understand the identities that Black Bermudian males form. Reexamining how black 
Bermudian males define success is critical to better understand their identities, especially 
within the unique context of Bermuda’s geopolitical positionality. How particular groups 
or individuals within a group define success is a reflection of outside ideologies 
influencing the group or individual’s ideologies; similarly, how one pursues or resists 
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these definitions of success is an expression of the internalization and/or rejection of 
particular definitions of/ approaches to success. Numerous borders can be crossed during 
these processes, and in a Bermudian context specifically, these ‘crossings’ represent 
ideological terrain or liminal spaces between the colonized—in this case, the identities 
and ideologies of Bermudians—and the colonizing forces of non-Bermudian entities, 
identities, and ideologies. Moreover, I see the intersections between border theory and 
postcolonial theory as “hybrid hyphenations” (Bhabha, 1994) that can be used to create 
more spaces where Black males (in Bermuda and beyond) can think, live, and learn 
‘beyond’ colonialism. 
Summary 
 In this second part of Chapter II I have sought to focus on and unpack the specific 
theories that help form my conceptual framework. The breadth and depth of the theories 
being used demanded specific attention in this chapter. I have highlighted the most 
significant themes and theorist as it relates to my investigation of Black Bermudian 
masculinity. Prior studies on Black identity have focused on other people groups across 
the African Diaspora. As I sought to learn about the complex dynamics of Black 
Bermudian identity, I recognized that the theoretical amalgamation of postcolonial theory 
and border theory in my study would have significant implications for future 
investigations of Black identity, particularly for those researchers who, like me, seek to 
avoid essentialism while navigating the nuances of Black identity construction in their 
research. 
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CHAPTER IV 
 
METHODOLOGY 
 
 
Overall Research Goals 
My overall research goals focused on better understanding the unique dynamics 
of Black Bermudian masculinities, success, and the roles of community-based 
pedagogical spaces on the Black Bermudian males’ identity formation and life journeys. 
Bermuda’s unique geopolitical positionality adds additional layers of complexity that I 
accounted for in my research plans and literature review. In the study, Bermuda served as 
the laboratory for the evaluation of the identity forming processes other Black males 
engage in across the African Diaspora. By focusing on a Bermudian context, I added 
valuable perspectives on what it means to be a Black Bermudian male, understanding that 
there is no one all-encompassing definition of Black Bermudian masculinity and that the 
identities Black Bermudian males form are informed by Black identity constructions in 
other jurisdictions across the globe. Thus, the notion of border crossing was not just a 
theory I used to better understand Black Bermudian masculinity, it was a process to be 
investigated within the context of the life journeys of my participants. To conduct this 
study, I used qualitative research methods to extract rich and detailed data in context. As 
I later detail, participant interviews and participant observations were the chief methods 
of data collection. In particular, I implemented an oral history research design to learn 
about the life experiences of 12 Black Bermudian males. 
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Research Questions 
 Few scholars have inquired from Black males how they define success, form 
identities, and frame these dynamics relative to the role of non-school based pedagogical 
spaces in their lives. Hunter et al.’s (2006) sociological investigation into the lives of 
African American males who grew up in single-parent families found that the young men 
in their study navigated the complexities of growing up by drawing on relationships in 
various contexts in order to try to avoid the same mistakes of their fathers. Furthermore, 
Datcher’s (2002) engaging memoir, in which he shares the challenges and triumphs of 
personal identity, father loss, and educational attainment, provides a rare glimpse into the 
psyche of a Black man. These works are both exceptions and exceptional in their 
evaluation of the identity forming experiences of Black males, and for this reason, my 
research study embodied elements found in these two seminal works, including narrative 
portraits of my participants. 
 Three research questions guided my study of Black Bermudian masculinity 
including:  
Question 1. How do Black Bermudian males form personal identities as they 
journey from boyhood to manhood? 
Question 2. How are the identities that Black Bermudian males form during their 
journey to manhood influenced by community-based pedagogical spaces (e.g. 
those outside of the schoolhouse)?  
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Question 3. How do Black Bermudian males define success given their life 
journeys, personal identities, and the influence of community-based pedagogical 
spaces? 
These questions were chosen based on the themes that emerged from the results of my 
pilot study, my review of the relevant literature on the various topics encapsulated in this 
study, and my personal experiences as a Black Bermudian male and educator. I selected 
questions that were relevant to the cultural and community contexts that often inform 
Black identity formation. Specifically, I selected questions that respected the fluidity of 
identity construction and the breadth of spaces that may influence these processes. As I 
describe in greater detail below, I addressed my three research questions through the oral 
histories the participants construct in the interviews I conducted with them. 
Oral History 
 I utilized oral history research in this study because like Thompson (1978) 
expressed in The Voice of the Past: Oral History, I believe “[o]ral history gives history 
back to the people in their own words. And in giving a past, it also helps them towards a 
future of their own making” (p. 226). While the origin of oral history can be attributed to 
the work of Zora Neale Hurston in the 1930s and later Allan Nevins who, in 1948, began 
to capture the life stories of noteworthy Americans (North American Oral History 
Association, as cited in Thomson, 1978), it is ironic that since the early 1960s, oral 
history as a research inquiry method has drawn ever increasing interests because of its 
capacity to “capture the past” and the manner in which it can be used to construct “the 
history of ordinary people” (Hyams, 1997, p. 91). Cox (2009) asserts that “oral history 
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captures, through interviews, a specific aspect of a person’s life” (pp. 73-74). Through 
the recollections of participants who can be individuals and/or groups, particular events, 
issues, time periods, and places are shared and situated through the lenses and lived 
experiences as narrated by the participants (Atkinson, 1998; Cox, 2009). 
 Significant to my study on Black Bermudian males, Okihiro (1981) highlights 
specific connections between oral history, ethnic history, and colonization by naming 
how historical research has been used to disenfranchise, marginalize, and oppress Others 
through dominant and domineering historical constructions. He states: “Oral history is 
not only a tool or method for recovering history; it also is a theory of history which 
maintains that the common folk and the dispossessed have a history and that this history 
must be written” (p. 42). Here is where the intersections between oral history and the 
overall structure and purpose of qualitative research become apparent. It is significant to 
note that qualitative research is about making sense of personal narratives and the “ways 
in which they intersect,” as undergirded by the understanding that “. . . reality is socially 
constructed [and] [v]ariables are complex, interwoven, and difficult to measure” (Glesne, 
2006, pp. 1, 5). As it relates to the study I engaged in, I conducted narrative interviews in 
order to help construct oral histories, within the context of the unique cultural, social, 
educational, and geopolitical dynamics of Bermuda’s positionality as a colonized island 
and the personal identities of my participants, as revealed in the narrative interviews. 
 The history of Black Bermudians, much like the histories of American ethnic 
minorities, has “suffered under the yoke of colonial oppression” to the extent that “our 
self-perceptions have been distorted by historical documents written by strangers who 
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have sojourned among us but who have little knowledge of us” (Okihiro, 1981, p. 45). As 
a qualitative researcher who shared some similarities with my participants in this study, I 
was cognizant of the fact that, in many ways, I was still a stranger sojourning among 
Black Bermudian males who I really did not know and whose narratives I attempted to 
(co)construct or co-author (McLaughlin & Tierney, 1993) into oral histories. Certainly, 
the construction of oral histories is a “complex” collaborative effort made up of the 
participant’s narratives and the interpretation of the narratives by the researcher within 
the cultural, social, geopolitical, and historical contexts in which the narratives are shared 
and interpreted (Connelly & Clandinin, 1990, 2006; McLaughlin & Tierney, 1993). The 
processes of “contextualization,” seeking “understanding,” and “interpretation” (Glesne, 
2006) exemplify how my oral history research design fits into the overall structure and 
purpose of qualitative research, and the purposes of the study I conducted. In particular, 
scholars have suggested that oral history is a valuable approach for accessing the voice(s) 
of individuals and groups whose voice(s) is/are often marginalized and maligned 
(Okihiro, 1981; Thomson, 1998): in general, Black males in Bermuda and across the 
African Diaspora fit these categories; thus, the utilization of oral history in my study, 
which elicits the voices of Black males whose voices often go unheard, is congruent with 
the structure and purposes of qualitative research. 
 Interviews and observations were the narrative methods used to construct the oral 
histories of my participants. Like Moen (2006), I believe that “the narrative approach is a 
frame of reference, a way of reflecting during the entire inquiry process, a research 
method, and a mode for representing the research study” (p. 57). Toward the 
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investigation of Bermudian male identities, it is significant to note that there are 
intersections between the narratives individuals’ construct and the production of self-
identity (Polkinghorne, 1997). In fact, although Polkinghorne’s (1997) work is grounded 
in the field of psychology, the implications of his claims for my study are quite 
significant, particularly as it relates to understandings of identity and explanations of how 
narrative methods were used to construct an oral history. He states:  
 
[T]he data for the study of identity are people’s life stories, and life stories include 
 references to, among other things, traits and situated concerns . . . included in the 
 story . . . [which] are penetrated with personal meanings that are the result of 
 becoming parts in an unfolding drama by which people understand who they are. 
 (p. 364)   
 
Through semi-structured interviews and the observation of Bermudian, Black male 
participants in community-based pedagogical spaces, I used narrative methods to conduct 
an oral history as a qualitative approach employed in this study. As a researcher who used 
a qualitative methodology in this study, my goal, like Creswell (1998), was to “strive for 
‘understanding’ that deep structure of knowledge that comes from visiting personally 
with informants, spending extensive time in the field, and probing to obtain detailed 
meanings” (p. 193). As I engaged in these processes, I believe I have gained valuable 
insights that have shed light on how Black Bermudian males form identities, define 
success, and utilize community-based pedagogical spaces. 
Conducting Narrative Interviews 
 I conducted narrative interviews to construct oral histories. I conducted two 
rounds of individual interviews. In the first round of interviews, I asked the grand 
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narrative question, tell me your journey from birth to boyhood to manhood, to learn about 
the life experiences of my participants (Casey, 1993). I selected narrative research 
because I believe it is congruent with the strong oral culture in Bermuda (Zuill, 1999; 
Douglas & Peck, in press). Through this approach, I sought to subvert the traditional 
power structure and social relations of the researcher/researchee relationship: specifically, 
the storyteller became the expert. This was particularly significant for me as a Black 
Bermudian man interviewing other Black Bermudian men. Rather than allowing my own 
experiences and perspectives to color the subjects to be discussed, I sought to combat my 
own biases by allowing my participants to set the agenda through their narratives. In light 
of my role, responsibilities, and positionality as a researcher, I believe this first layer of 
research was the best way to affirm the knowledge, perspectives and experiences of the 
Black males in my study. In “Why Do Progressive Women Activists Leave Teaching: 
Theory, Methodology and Politics in Life-history Research,” Casey (1993) further 
explicates this methodology:     
 
I place . . . [the interviewees] own understandings of their experiences at the 
centre of my agenda, since I believe participants can supply different, and perhaps 
better, knowledge of prevailing conditions than can the detached observer. This 
means that life histories are not elicited simply for the ‘information’ which can be 
extracted; the ‘interpretations’ which are an integral part of the narratives are 
considered to be equally, and possibly more, valuable components. . . . The open-
ended format . . . allows the interests of the narrator, rather than those to the 
interviewer, to dominate. The political relations of research are designed so that 
the voice of the . . . [interviewee] can be given equal status with that of the 
academic research. (p. 189) 
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Moreover, through this narrative method, I challenged the systematic privilege of 
positivism and consideration for the “cultural frameworks of meaning” is reintroduced 
(Casey, 1993, p. 12). 
Overview of Data Collection Procedures and Methods 
Sampling of Participants 
 I sought to better understand the various components of Black Bermudian 
masculinity through the utilization of “network sampling” and “homogeneous sampling” 
(Wolff, 1999) of Black Bermudian males drawn from one of four community-based 
pedagogical spaces: the Black church, the Black barbershop, the sports club, and the 
neighborhood. I chose to use homogeneous sampling—an approach that focuses on 
“similar cases” in order to better understand a particular subgroup (Glesne, 2006)—in 
this study because it allowed me to narrow the focus on Black Bermudian males who are 
active participants in a particular locales, while “encouraging perspectives from persons’ 
unique perspectives” (Wolff, 1999, p. 98). Network sampling was chosen because of its 
pliability, in that it gave me the latitude to utilize my preexisting relationships with 
participants and leaders in these four spaces. Through network sampling I sought 
participants from people within my social and community networks who knew 
individuals who fit the parameters of the study. I also recognized that in Black 
communities the village often encompasses various familial and community contexts that 
may be raised in the narratives that my participants shared. Being attentive to “culturally 
sensitive research approaches” required that I left room for the diversity of family 
constructions/ relationships that I encountered, and, as Tillman (2002) notes, 
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“recognize[d] ethnicity and position[ed] culture as central to the research process (p. 3). 
Network sampling, which Glesne (2006) uses as a synonym for snowball or chain 
sampling, allowed me to obtain information about other Black males in the four settings 
who fit the criteria. I decided that it would be too limiting to conduct a study that sought 
father/son pairs exclusively. Instead, I sought participants who actively participate in one 
of the four spaces under investigation. 
 The notion of active participation encompassed Black males who were regular 
and consistent members, attendees, and/or participants in these educative spaces. For 
example, in the church context, participants were individuals who attended and 
participated in weekly or biweekly church activities. In both the Black barbershop and the 
sports club, participants were customers or members who patronized the barbershop or 
sports club no less than twice per month (approximately every other week). Because 
neighborhood contexts and neighborhood participation are a little less structured than 
attendance at the physical locales of the other three spaces, I initially drew from one of 
my childhood neighborhoods (Legacy Springs) and then drew on my connections in other 
neighborhoods and networks  to identify and invite participates who were regular 
members of particular communities. As mentioned in chapter I, participants from all four 
community-based educative spaces were drawn from my network of community-based 
spaces (barbershops, churches, sports clubs, and neighborhoods I previously frequented) 
in order to utilize pre-existing relationships with the leaders and participants in these 
spaces. 
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Interviews 
I interviewed each participant twice. In addition to the open-ended first interview, 
the second round of interviews used a semi-structured interview protocol, based on my 
initial analysis of the data from the participants’ responses to the grand narrative 
question: “tell me your journey from birth to boyhood to manhood.” I believe this 
approach was appropriate for this study because it elicited rich data and allowed me to 
engage in multiple, meaningful encounters with my participants. Given that I wanted to 
learn about how Black Bermudian males define success for themselves, form identities, 
and utilize community-based spaces, I think it was necessary to utilize multiple, open-
ended interview approaches. Interviews were conducted in the homes of the research 
participants or in other mutually agreed upon locations between the researcher and the 
researchee. For example, some interviews were conducted in parks, church parking lots, 
and employment offices. Prior to the study, I planned to collect 36-48 hours of interview 
data, with each interview running for approximately 1.5 hours. I collected 38 hours of 
data with interview lengths varying from 1 hour to 3 hours. Specifically, 12 participants 
were drawn from each of the 4 community-based sites. In this light, I was sensitive to 
matters of confidentiality as I planned and conducted the interviews. Pseudonyms were 
used to assist in this process, but I recognized that there was a risk of identification due to 
the small size of a community like Bermuda. The reality of this risk was communicated 
to all participants prior to their participation in the study. Participants were informed that 
they could withdraw from the study at any time. 
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I included narrative portraits of each participant in Chapters V–VII. I introduced 
five participants in Chapter V; four participants in Chapter VI; and three participants in 
Chapter VII. By acknowledging my positionality in this manuscript and dialoguing about 
some of my own experiences during the interviews, my goal and hope was that 
participants/readers could also learn about/from me—much like I drew meaning and 
greater understanding from the narratives and experiences of my participants. As I saw it, 
the decision to acknowledge my positionality and discuss my experiences when 
appropriate during the interview process was consistent with designing a culturally 
sensitive study (Tillman, 2002, 2006). This decision was also consistent with one of my 
core philosophies as an educator and researcher: like hooks (1994), I see my work as “the 
practice of freedom,” which means that “students [and research participants, in this 
context] are not the only ones who are asked to share, to confess.” In this context, 
Clandinin and Connelly’s (1990) reminder of the educative power of restructured stories 
is relevant. Hones (1998) suggests, “People live stories, and in the telling of them 
reaffirm them, modify them, and create new ones . . . Stories . . . educate the self and 
others” (p. 227). Moreover, even though I chose not to include my own autobiographical 
portrait in this research study, I constantly reflected on elements of my own life history 
during the data collection and analysis processes in order to interrogate the experiences, 
opportunities and subsequent pathways that may or may not have allowed my participants 
and me to cross the borders between our childhood neighborhoods and our present 
positionalities. I believe these sampling decisions were congruent with my research 
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questions, and they were practical, as it related to my ability to find contacts and 
maximize the time I spent in Bermuda collecting data. 
Observations 
 Black males who are active participants in the four community-based spaces were 
the focus of the study. As such, I informally observed the participants in the community-
based pedagogical spaces as context for the oral histories they constructed and shared 
during our interviews or interactions. Thus, some of the participants were observed in a 
community-based space as called for based on what I learned from the interviews. 
Observations in the community-based spaces were primarily used as context to better 
interpret and inform the information shared in the interviews. Initial space observations 
were for the researcher to simply ‘hang out’ in the community-based space in order to 
learn, adjust, and become acclimatized to the environment. Observation field notes were 
recorded in a journal soon after I left the site. 
Data Analysis 
 The data from the first round of interviews was audio taped, transcribed, 
analyzed, and coded through attentiveness to the participant’s selectivity, slippage, 
repetition, and “the pattern[s] of their own priorities” (Casey, 1993, p. 19). Participants’ 
narratives were assessed based on the topics, ideas, people, recollections, and stories that 
were privileged during the interviews. I was also attentive to the dynamics that were 
omitted by the participants or those experiences that slipped into participants’ narratives 
(e.g. contradictions in the narrative accounts or cursory references to particular people or 
ideas). The findings from the first round of interviews were used to help select additional 
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questions and contexts for the interview protocol that were used in the second round of 
interviews. During the second round of interviews with the participants, I used a semi-
structured interview approach based on an interview protocol, as well as field 
observations of the participants in community-based pedagogical spaces (Glesne, 2006). I 
believe these methodological decisions allowed me to meet my research goals to learn 
from and about the educational experiences of Black Bermudian males through the 
familial and social networks of participants from the four community-based educative 
locales. The analysis of the data proceeded inductively to find commonalities among the 
participants. Thematic analysis as outlined by Glesne (2006) was used to analyze the 
second round of data. The steps of the thematic analysis process was (1) collect data; (2) 
code and categorize the data; (3) search and synthesize for patterns; (4) and interpret the 
data. Using this method, themes emerged from participants’ responses to the questions. In 
pursuit of validity in this study, I will allowed for and examined “competing explanations 
and discrepant data,” so that my study affirmed the knowledge, perspectives and 
experiences of the Black males who participated rather than being a “self-fulfilling 
prophecy” of my own biases (Maxwell, 2005, p. 126). Upon collection of the data, I 
employed two transcription companies, Talk to Type Transcription and BlueStreak 
Transcription, to transcribe the interviews verbatim. The transcriptions were shared 
equally between the two companies. The researcher typed up the observation field notes; 
each was coded inductively for themes and patterns (Coffey & Atkinson, 1996). Data 
analysis and representation trustworthiness was attended to through member checks 
(Brenner, 2006; Hatch, 2002; Lincoln & Denzin, 2003). 
86 
 
Ethics 
 Due to Bermuda’s small population (62,059), geographical size (21 square miles), 
and close-knit communities (Population and Housing Census, 2000), interviewing Black 
males drawn from four community-based settings where I have pre-existing connections 
did not pose a problem as far as access to participants; there were distinct ethical 
concerns, however, that I did attend to in light of my relationships with the participants 
and the information that was shared by these men. As a researcher, I recognized that part 
of my role and responsibility was to ensure that confidentiality was maintained. I did this 
by employing transcription companies in the United States and analyzing the data outside 
of Bermuda, using pseudonyms to conceal the names and identities of the participants 
and communities, and keeping all paperwork and documentation locked in a cabinet at 
my residence in North Carolina. Specifically, no tape recordings were transcribed in 
Bermuda. This greatly reduced the likelihood of voice recognition and/or identification of 
the participants. No one in Bermuda, other than the researcher, had access to the tapes. 
Upon returning and ensuring the accurate transcription of the recordings, the audio 
recordings were erased in the United States. Tapes will be destroyed (broken and cut) 
within three years of being recorded. 
Probing the Tensions of Masculine Identities and Positionality 
 As I explored and reflected on the diversity of masculinities, a paradox emerged 
that deserves further consideration: attempting to describe a typical characteristic of 
western masculinity—without explicitly naming the power relations that converge upon 
my own identity as a Black man from a colonized island—is atypical for an analysis that 
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critically interrogates how hegemony, patriarchy, and racism inform masculinities and 
their characteristics. To be clear, western masculinity, as it is traditionally and insidiously 
framed, has a race (white), a class (middle to upper class), and a history that is mostly 
divergent from—but at times confluent with—my identity and history, and those of the 
Bermudian male participants in the dissertation research I conducted. 
 It is the responsibility of the researcher to explore and expose the inherent 
tensions that arose in a particular study. As I conducted research on Black Bermudian 
males, I saw a plethora of tensions around and between issues of identity, masculinity, 
culture, and social class. I concur with Hearn and Collinson’s (1994) assertion that 
“multiple identities are particularly important because tensions and schisms can arise 
between one identity (or aspect of identity) and another, both psychologically within the 
individual and socially between individuals and between collectivities” (p. 111). For 
example, I wrestled with whether the participants in my dissertation were primarily 
Black, Bermudian, lower-class, or men, and in which pedagogical spaces were particular 
masculinities and identities invited, prioritized, or suppressed?  I believed prior to the 
study and continue to contend now that the study has been completed that various 
masculinities are prioritized based on the setting and the multiple identities at work at any 
particular time (Haywood & Mac an Ghaill, 1996). To suggest otherwise, would be to 
subscribe to an essentialist paradigm that is damaging to our understanding and 
embodiment of identities, in general, and masculinities, in particular. Hearn and 
Collinson’s (1994) further posit that “[m]en and masculinities may involve simultaneous 
relations and experiences of both unities and differences, and moreover, those apparent 
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differences between unities and differences may reinforce them both” (p. 115). Therefore, 
as I discuss what many would describe as the typical characteristics of western 
masculinity (i.e. aggression, dominance, ownership), I must continue to highlight and 
problematize the fact that society has tacitly accepted western masculinity as 
synonymous with the values, expectations, and systems of white, middle-class men. This 
racialized, sexualized, class-based benchmark determines the values, expectations, 
systems, and behaviors that other men subscribe to and personify. To ignore this reality is 
to reinscribe a dominant Eurocentric paradigm as the default setting of masculinity: I will 
do no such thing. 
Subjectivity and Research Limitations 
 Preparing and conducting a research study is an intimate and intricate process. 
Preparing and conducting a research study that affirms the knowledge, perspectives, and 
experiences of the individuals who will be studied requires the researcher to navigate the 
personal and professional positionalities and identities that she/he embodies and eschews. 
This self-analysis process is not made simpler when the researcher shares similar cultural 
and racial backgrounds with the community members to be studied. In fact, researchers 
must be even more astute and attentive to the power relations, epistemological 
differences, and tacit assumptions that are more likely to be ignored when the researcher 
has some level of familiarity with or knowledge about the research subjects (Dillard, 
2000; Peshkin, 1988). As researchers, I think we are at the greatest risk of 
epistemological error because of arrogance and ignorance in familiar spaces. It is in these 
familiar spaces that we must be (re)made (and reminded that we are) unfamiliar by asking 
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questions like: who am I, how do I know who I am and how did I come to these 
understandings, how do I know what I know, who benefits from what I think I know, and 
who is marginalize by my knowledge? These questions were critical for me as a Black 
Bermudian/African American male who engaged in research on how other Black 
Bermudian/African American males form identities, cross borders, and define/ acquire 
success. 
 This ain’t research, this is mesearch. Admittedly, this research study was as 
much about researching me as it was about researching Black males in general because 
my personal identity, positionality, and experiences are the impetus of my professional 
research interests and commitments to improving the educational experiences of Black 
men; this fact is not only acceptable, it should be expected since one’s teaching and 
research cannot be disassociated from one’s positionality (Dillard, 2000; Peshkin, 1988). 
But without a high level of personal interrogation and introspection, I could have easily 
fallen into the trap of essentialist thinking that would have privileged my experiences as 
normal, minimize the geopolitical dynamics of Black identity construction that help 
produce a subaltern status, and ultimately contribute to the diatribe of deficit based 
approaches that marginalize minority groups in general and Black males in particular. For 
instance, the Bermudian male participants in my study have experienced privilege, 
oppression, and subordination in different ways from me, even though there are distinct 
intersections in our positionalities. 
 Since my goal was to affirm the knowledge, perspectives, and experiences of the 
Black males in my study, I was attuned to the ways my privileged and oppressive 
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schooling opportunities in Bermuda and the United States, my positionality as the 
researcher, and my African Bermudian/African American family lineage inform my 
identity, ideologies, and scholarly investigation. Moreover, adding to the legacy of deficit 
doctrines on Black males would have been high treason. As a scholar practitioner, I 
understand the tremendous responsibility that comes with representation and reporting of 
data. As a Black male researcher, I also understood that my research study could not reify 
the stereotypes on Black males that we all are susceptible to: to have done this would 
truly have been a travesty. 
My Positionality, Epistemology, Role, and Responsibilities 
 I believe effective researchers are border crossers since they must transgress and 
simultaneously analyze the limits of their own positionalities in order to read data 
(Appiah, 1992) and engage in research (Dillard, 2003). Reading data means seeking 
meaning within the cultural, historical, and geopolitical contexts of the research/data 
(Appiah, 1992). Similarly, to transcend limits, a researcher must be fully aware of his/ her 
limits. Drawing from the work of West (1993), it is also clear that for academicians, 
researchers, and scholar-practitioners who see their work as part of a larger emancipatory 
project and/or a fulfillment of their “prophetic-socratic” calling, it is essential that they 
are first emancipated. I see my work in this vein. 
 As a Christian, Black (African Bermudian/American), heterosexual man, I 
recognize that it is privilege and a responsibility to be in the academy at this time. I 
believe that my unique background affords me the opportunity to transcend cultural 
borders as a researcher and scholar. For example, there are colonial and postcolonial 
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dynamics to consider when research on Bermudians is conducted by non-Bermudians, as 
was the case in Mincy et al.’s (2009) study. Still, I recognize that I could still have been 
viewed with suspicion by Bermudians and non-Bermudians alike. I also have found that I 
can be viewed with some degree of suspicion and distrust by those who have been misled 
and abused under the guise of the labels that reflect elements of my positionality. For 
instance, more people have been killed in the name of God than any other name; despite 
the accomplishments of inspirational Black men like President Obama and Dr. King, 
Black men are still, by in large, expected to emulate the characteristics espoused by the 
media—criminals, athletes, and dead-beats (Gause, 2008). The image of men as 
egotistical, unfaithful brutes, in addition to the changing roles of men, could all have 
influenced my role as a researcher because they influence how my participants and I 
know reality; moreover, my epistemology has been shaped by socio-cultural practices and 
norms that espouse particular brands of Black masculinity. Similarly, having had the 
opportunity to be schooled in universities outside of Bermuda, there are social class and 
educational dynamics that I had to consider and account for in my work—particularly, 
since some of the participants were Black males from my neighborhood who, in some 
cases, have not been given access to some of the pathways that account for my presence 
in the academy. I found these gentlemen to be very accommodating and encouraging in 
my efforts to hear and share ‘our’ stories. I was humbled by the opportunity to engage 
and learn along with other Black men whom I see as my equals, my classmates, and my 
brothas. 
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 As a Black Bermudian male who has not only had the privilege and opportunity to 
earn a bachelor’s degree but who is also now completing a doctoral program in the 
United States, I was both an insider and an outsider on multiple levels. While we shared a 
common accent and some similar experiences, my voice could not adequately trumpet the 
lived realities of the breadth of black Bermudian masculinity. And it would be 
inappropriate to suggest otherwise, lest I continue the trend of the expert silencing and 
attempting to speak on behalf of the Other (Douglas & Gause, 2009). I navigated my 
insider-outsider positionality and the inherent “power relations” of the 
researcher/researchee relationship by allowing “the interests of the narrator, rather than 
those of the interviewer, to dominate” while relinquishing much of “the act of 
interpretation…to the subjects themselves” by “discovering the patterns of priorities in 
the narrative texts” (Casey, 1992, p. 189). But my positionality encompasses more than 
my ethnic background and national affiliations. 
 Naming how my beliefs as a Seventh-day Adventist Christian inform and 
intersect with my work as a researcher was a necessary step if I was to honestly account 
for my subjectivity and define my positionality. By drawing on what some would 
describe as primitive Biblical principles, in one sense my ‘positionality’ as a Seventh-day 
Adventist reflects traditional Christianity; yet, in another sense, it is far from traditional 
in that it espouses teachings that are no longer common in traditional, mainstream, or 
nominal Christianity. For example, unlike many who reduce Christianity to a religion of 
New Testament teachings, my perspective encompasses the whole Bible as the standard 
for truth, hope, and wisdom in ways that many nominal Christians no longer 
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acknowledge or accept; this includes adherence to all of the Ten Commandments. 
Drawing from the work of Peshkin (1988), I have determined that all of my “I”s are 
undergirded by my primary researcher positionality as a non-traditional Christian 
intellectual. I have determined that my other (more specific) “I”s include, but are not 
limited to: the non-traditional Christian Intellectual/Witness I; the Husband and Father I; 
the Selfishness Awareness I; the Family/People Centered I; the Black Masculinity I; the 
African Bermudian/American I; the Ethnic and International Difference I; the Border 
Crossing I; the Questioning of the Establishment/Authority/Status Quo I; the Respectfully 
Rebellious I; and the Critically Hopeful I. All of these lenses intersect to impact my gaze 
and role as a researchers and scholar. 
 An important part of my role and responsibility as a researcher was to understand 
how my beliefs, racial and cultural background, positionality, and epistemology informed 
who I am and the research study that I engaged in. I view knowledge through a critical-
spiritual lens that is undergirded by a commitment to social justice. As a Black male 
researcher and scholar who was/is sensitive to how my epistemology and identity 
are/were informed by my spirituality, I recognize(d) and respect(ed) that many 
individuals within the Black community embrace and engage their spirituality via faith 
systems and religious traditions, while others choose not to identify with any faith or 
religious tradition at all (Wright, 2003). I viewed my research on Black masculinity as a 
reciprocal process of sharing and receiving that has tangible short term and long term 
benefits for the research subjects and for me as the researcher and member of the 
community. 
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 As I engaged in a study that affirmed the knowledge, perspectives and 
experiences of Black males, I recognized that personal and community identities were the 
tenants that grounded the intersections between race, epistemology and positionality in 
my research. I also recognized that identities are not static, “essential (whether in the 
biological or even cultural sense) . . . [or] benign” (Wright, 2003, p. 207). Identities, like 
positionality, are complex, contextual, and constantly in flux. This means that ways of 
knowing, both for me and my participants, can be contested since all of these dynamics 
intersect at the point of identity. As a responsible researcher, I tried to balance and 
respect the individual and communal readings of reality, even as I remained open to the 
fact that research investigations are always partial, situated, and always needing to be 
problematized. Ultimately, the findings of this study were not just the telling of the 
stories of my participants; many of the stories were also the (re)telling of my own lived 
experience (Hones, 1998; Tillman, 2006). 
Limitations 
 Certainly, every study has limitations that should be acknowledged, and this study 
is no different; for example, this study looked at the experiences of 12 Black Bermudian 
males who were active participates in one of four community-based pedagogical spaces: 
the Black church, the Black barbershop, the sports club, and the neighborhood. Still, I did 
not seek generalizability in this study—which is consistent with the objectives of 
qualitative research, nor did I approach this study thinking that generalizability was a 
realistic goal in light of the diverse experiences and communities represented in the lives 
of Bermudian males. I also recognized that concerns about the research relationships one 
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establishes with the participants are concomitant with any selection strategy and research 
study. As a responsible researcher, I navigated these dynamics by: (1) obtaining 
participant consent through the appropriate documentation; and (2) adhering to all 
requirements of confidentiality as expressed by the Institutional Review Board. 
 “I Am Because We Are”: Researcher Subjectivity Connects with Research Subjects 
 Based on the data and feedback from many of the participants in this study, my 
subjectivity and identity as a Black Bermudian male was central to their willingness to 
participate and honestly share their stories. I found that the participants were appreciative 
of the opportunity to have their voices heard and their experiences validated by a “son of 
the soil” (a Black Bermudian man) who also respected their roles as educators and the 
non-school based pedagogical spaces in which many of them function. It was clear that 
my participants’ validation was not based on any patronizing hierarchies between them 
and me, but on a shared understanding of Ubuntu: “I am because we are” (as cited in 
Ladson-Billings, 2000). On the rare occasion, I had to remind my participants that their 
stories, education, and identities were valuable and valid. For example, upon being 
invited to join the research study, one older gentleman replied: “I am not one of those 
educated fellas.” I saw these encounters as even more important than the actual 
interviews: these were opportunities to speak truth to power by dismantling the myth that 
I was somehow more intelligent or more educated than him. Not only did this gentleman 
own a piece of the rock (a Bermudian colloquialism for a Bermuda home/ property), but 
he actually built his home himself. He was never validated by traditional schooling, but 
his life’s work as a committed husband, father, employee within the tourism industry, and 
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self-taught mason spoke louder than a college degree ever could. Moreover, as I 
interviewed and observed Black males, I believe my study continued to respect the 
wisdom, knowledge, and difference that undergirds our being as Black Bermudian males. 
The findings offered in Chapter IV attest to these claims, while also offering vital 
understandings about how Black Bermudian males form identities as they journey from 
boyhood to manhood. 
Presentation of Findings and Analysis 
 In the next chapter, I offer narrative portraits of five of the twelve participants in 
the dissertation to frame some of the most prominent findings in relation to Question 1: 
How do Black Bermudian males form personal identities as they journey from boyhood 
to manhood? There are four overarching themes drawn across the narratives and the 
entire data set; they are: the males’ expectations of manhood, experimentation/ 
experiences in community-based pedagogical spaces, exposure to life options, and 
expression of identities. In Chapter V, the first five narrative portraits are situated within 
the first of the four main themes: expectations. Using a scaffolding approach, each 
subsequent chapter will introduce the narratives of other participants to the dissertation 
while also positioning their narratives within the theme that resonates most prominently 
with their life stories. For instance, Chapter VI will build on the foundation laid in 
Chapter V by extending what we learn about expectations to consider the intersections 
between four participants’ experimentation/experiences in community-based pedagogical 
spaces. In Chapter VII, I will introduce the final three participants to explore Black 
Bermudian male exposure to life options, and in Chapter VIII I will offer analyses and 
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findings drawn from all twelve participants’ narratives, including insights on their 
expressions of identities, and a conclusion that incorporates implications and 
recommendations for educational stakeholders. 
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CHAPTER V 
 
FINDINGS FROM PARTICIPANT NARRATIVES ON THEIR JOURNEYS AND 
IDENTITY DEVELOPMENT 
 
 
 In this chapter, I evaluate the formation of life expectations of Black Bermudian 
males that emerges as an impactful process that informs the identities they embrace as 
they journey from boyhood to manhood.  The expectations participants had of themselves 
and others vary significantly depending on the context of their lived experiences. Often, 
the expectations were a reflection of the expectations they embraced as a result of the 
counsel, examples, and/or shortcomings of others.  Through the narrative portraits of five 
participants, I explore and extrapolate the diverse ways that this first theme—
expectations—has been experienced and lived out in the men’s journeys to manhood. I 
introduce each participant through the lenses of their familial and schooling backgrounds. 
I then briefly discuss their varied involvement in community-based spaces. 
 While elements of the four themes (expectations, exposure, experimentation/ 
experiences, and expression) were evident in the narratives of all twelve men, I have 
chosen to position the participants and their narratives within the themes that were most 
relevant to their lives and their stories in order to present a representative or thematic 
collage drawn from their individual stories. Specifically, in this chapter we meet Jeremiah 
whose “high expectations” for his self and others paint an intriguing parallel when 
followed up by the roller-coaster ride of Dexter’s enthralling narrative of “low and
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shifting expectations.” We then meet Kevin who clearly articulated how “unfulfilled 
expectations” in the journey to manhood can be precipitating factors in “dead periods” 
and disconnects that often lead to unfulfilled life expectations. Finally, we meet Giovanni 
and Malcolm who both demonstrated the power of their “daddy’s” expectations as 
important sources of counsel and as examples of the dangers of trying to live up to the 
competing expectations of others. Taken together, each story and each theme is meant to 
highlight a particular characteristic or common experience for Black Bermudian males, as 
informed by the data. What follows is my best effort to present the panoply of 
perspectives offered by the participants about their journey. 
Jeremiah’s Journey: High Expectations of Self, Doing Things “the Right Way” 
 Jeremiah is a Black Bermudian male in his late 30s who would describe himself 
as a Bermudian born and raised. He is married without children and until being made 
redundant recently, Jeremiah had been enjoying what many would describe as a 
successful career as a high ranking business professional. At time of the interview, 
Jeremiah was unemployed after being inexplicably “let go” by his company with whom 
he had faithfully worked for over a decade. Jeremiah believes that race was certainly a 
factor in his company’s decision, noting that they kept on staff many foreign employees 
of his “ilk,” “standing,” and “seniority,” and even hired a less qualified, White 
professional who moved into Jeremiah’s former office the week after he was relieved of 
his job. Based on the expectations Jeremiah developed for himself and others during his 
life journey, this professional disappointment confirmed what he thought but did not want 
to believe about White people, in general, and corporate Bermuda, in particular. The 
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“professional embarrassment” and realities of redundancy placed Jeremiah at a crossroad 
in his journey as a Black Bermudian male who unexpectedly found himself with lots of 
time to reflect on his past, reevaluate his present, and revise his expectations for his 
future.           
 Jeremiah believes he paid the ultimate professional price because he has never 
been willing “to do more than meet people halfway” or “sellout” in order to succeed in a 
White corporate environment that makes these demands of Black males—this is a border 
he is unwilling to cross. He explains: “To some extent . . . the [Black] guys who have 
made it [in his profession] to one extent or another have had to sell out. You know? And 
you have to live with yourself.” For Jeremiah, professional success now means “not 
having to be in that position (not being able to leave a company on his terms) again.” In 
light of his journey from boyhood to manhood as I detail below, one can begin to 
understand why he described himself as “surprised” when his professional expectations 
were not met: Jeremiah has always set high expectations for himself based on the 
influences of his upbringing, and he typically reaped positive results by “doing things the 
right way,” sacrificing short term interests for “delayed gratification,” and being true to 
who he says he is: “[a] Christian Seventh Day Adventist, Black Bermudian, social 
conservative, politically radical male.” 
 Jeremiah’s journey from boyhood to manhood was characterized by clear 
expectations laid out by role models in his family, including his deceased father who 
Jeremiah saw as his chief example, closely followed by the examples of his older 
brothers. He explained: 
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I’m the youngest of four children . . . and I attended [Simpson Elementary]—I 
attended [Cooper Academy—a prestigious academic high school]. And of course 
my whole life has to be viewed through the lens of the youngest of four boys, who 
were significantly spaced out. So I’ve always had—where a lot of other Black 
men maybe didn’t have this, of my cohorts—I’ve always had examples of Black 
masculinity and Black manhood . . ., and I always had plenty of role models as to 
what it meant to be a Black male.  
 
Jeremiah’s family life of consistency and order grounded his life expectations for himself 
and served as the backbone of the personal identity that he forged, including his academic 
pursuits which he used to frame much of his journey. He continued: 
 
So through early school, going through [Cooper], every step of the way that I took 
someone else had already done it. So I had an older brother that went to [Cooper], 
I had an older brother that went to (another school) and so I took the [Cooper] 
route. I wore his old [Cooper] tie and he still had it in the closet, by the time I 
started at [Cooper] he was starting university . . . So in terms of having a direction 
and a path— [I am the] son of a working class father . . ., (who was a) husband of 
one wife, father of only four children—quite a straight guy, salt of the earth type 
of guy—no outside children, nothing like that. Very loyal, dedicated to his family.  
 
 
Jeremiah expected no less for himself, because he saw many examples of people close to 
him who he believed had “done it the right way.” Though Jeremiah’s family was 
characterized by order, his family faced their share of challenges. In fact, the orderly 
family structure was necessary for his family to meet the needs of his disabled sibling. 
These dynamics impacted the man that Jeremiah sought to become: 
 
One of my older brothers is severely handicapped. My family was always solidly 
bonded together because there was a need in our family to always have that 
stability and that teamwork to be able to care 24/7 for someone who is severely, 
severely handicapped. So as a Black young man, all I knew was a good family 
life, a tight family life. Routine and order. If I could sum it up, I would say with 
my dad being there, my mom being a housewife, my older brothers setting the 
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example for me and generally steering away from any major anti-social 
behaviors—for me there was always a path, a well-worn path to walk in. 
 
Though the path to manhood was pretty clear for Jeremiah inside of the home, 
developing a sense of self outside of the home was more complicated because of his 
small physical stature as a teenager.  
 
At [Cooper] . . . I was kind of small for my age and looked kind of young for my 
age, kind of light (in weight). I was a year ahead of where I should have been. I 
started school at four, so I was always younger than everyone else in my class by 
about a year and it didn’t help that I was smaller than everyone else, too. So, I had 
that sort of social awkwardness. You know, going through high school and being 
kind of little. 
 
In spite of his social awkwardness as a teenager, Jeremiah was clear about his academic 
plans and his strong sense of Black identity due to the high expectations articulated at 
home and at his predominantly Black elementary and high schools. He internalized these 
high expectations and they became his own. As such, Jeremiah was keenly aware of who 
he was, what he believed, and where he wanted to go. As a teenager, he could articulate 
his views on social issues and his self-expectations for the type of life he would one day 
enjoy. In fact, not only was his identity forged amidst the high expectations that he set for 
himself based on the influence of influential people and spaces, but many of his 
perspectives on race, politics, and spirituality could be characterized as black and white. 
He explains: 
 
I always knew I was going to go to college from the time I started (high school). 
My oldest brother embarked on a [business] sort of path and I just knew myself 
that I liked to debate and I always had a very keen sense of what’s right and 
what’s wrong. Always knew that [business] was going to be a career path that I 
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wanted to pursue. I read books by Martin Luther King, read Nelson Mandela’s 
autobiography when it came out years later, but I had read Malcolm X’s 
autobiography by the time I was 15-16, always been interested in Black/white 
issues. Being the youngest around the dinner table of older people, my emotional 
and my intellectual IQ obviously was brought up along quickly because I was 
always in brother-adult, semi-adult conversations and company in a very 
politicized family, who weren’t necessarily involved in the PLP (the Progressive 
Labor Party) but were strictly progressive, staunchly progressive, labor party 
supporters and very, very much in tune with Bermuda’s history and where it 
placed us as a family and where it placed Black people, and the disadvantages 
over the years and what had to be done to overcome it through education and also 
through being, you know— I wouldn’t say proud but being firm in who you are 
and your sense of identity as a Black man. 
  
Jeremiah embraced the high expectations set for him by his family and his schools, and 
he would meet these expectations that he had internalized as fundamental to the man he 
wanted to become. He graduated from top institutions, passed his certification 
examinations the first time around, and would describe himself as a being part of the 
Black intelligentsia. He has considered getting involved in Bermudian politics through 
elected office or as an advisory committee member for the PLP, which is the ruling and 
historical Black political party that has held the parliamentary majority since 1998 after 
winning the general election for the first time. While his future involvement in politics is 
unclear, Jeremiah is clear about his commitment to his church which served as an 
impactful space on his journey to manhood, much like the family and school. He is a 
regular church attendee, who attributes his achievements to his faith in God and the high 
expectations that were set for him. 
 Jeremiah’s personal identity development was heavily influenced by his family’s 
conversion and commitment to a conservative Christian denomination. As a boy who 
transitioned to a faith system that promoted high expectations, Jeremiah developed an 
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identity that was consistent with in his faith system. In fact, the church served to 
strengthen his outlook on many issues as black and white, especially as he would have to 
face various life experiences that challenged him to live-out his faith during times of 
duress. He states:  
 
The other part of it I hadn’t mentioned yet was Seventh Day Adventism and how 
it affected my family. My family didn’t always attend the Adventist Church . . . 
our family actually converted form Methodism to Adventism, so all I knew 
growing up from 9 onwards, which are quite formative years for young men, was 
the Adventist Church. . . . To a large extent going through [a public high school] 
in parallel with growing up with the Adventist way of life kind of shaped who I 
was.  
 
 
For Jeremiah, attending a public high school rather than an Adventist school actually did 
“something for [his] faith.” He was buoyed by the example of his older siblings, his 
father, and family to see the lifestyle promoted in church as the way to go. He continues:   
 
If you are convinced that this way of  life actually makes sense from a young 
age— yeah, this is actually where your peace and harmony [comes from]—the 
routine, the structure . . . the sense of hope, the optimism, all those things that 
come from being part of this Adventist Church and having Jesus in your life.... 
When you see all of that making sense and then you are going to school where not 
everyone believes the same way . . . you can kind of like weigh out for yourself, it 
doesn’t make sense to be going in the trees at lunch time smoking weed, guys 
showing you marijuana seeds, like does this make sense? People talking about 
parties and sex they are getting into at age 13, 14, and 15 and doing a pack of 
stupidness, like does this really make sense? And for me the resounding answer 
always came back, this doesn’t make sense. When I compare what my peers are 
doing and what’s normal for my peers in terms of . . . stories that you hear when 
you went back to school Monday morning after me spending it at church, you 
kind of get to see for yourself, “okay, am I going to ruin my identity as a Black 
male in Bermuda, Black Bermudian male, who wants to go to college, who wants 
to become something in life— is this the path I’m going to follow? The worldly 
path, with the pleasures that it affords, or am I quite comfortable and happy and 
fulfilled in becoming a man in the church and that sort of tradition.” So for me, it 
made the most sense for me to kind of continue in the Adventist sort of way of 
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life and to grow up as a Black Bermudian Seventh Day Adventist male. So 
throughout my high school years because I was brought up peculiar in my beliefs 
and how I lived my life—different, in that sense of peculiar, not strange or weird, 
just different, it gave me a very firm sort of backbone spiritually and resolve that 
this is what I want to do, this is what I want to be—this is the man I want to be in 
life.   
 
 
Jeremiah’s consistent exposure to high expectations in various settings, like church, 
provided the conditions for his strong sense of personal identity: the repetition of positive 
messages seemed to have deepened the impression on the canvas of his character, to the 
extent that he had a firm sense of self even when placed in environments that were 
divergent from his belief systems. Taken together, Jeremiah’s family, schooling, and 
church environments shaped him to be a man with strong faith, a strong sense of Black 
identity, and a strong desire to pursue his life’s goals.     
 While Jeremiah seems to have reached the high expectations that were set for him 
in various contexts, he admitted that he sometimes wrestles with the high expectations of 
some of his Black male contemporaries at church who do not believe he is sufficiently 
involved in the work of the church. Jeremiah struggles with what many see as 
“grassroots” work, such as approaches to addressing gang violence amongst urban Black 
males in the community. He states: “I am not doing anything to address gun violence 
other than may be advocating for a three-strikes-you-are-out policy right now because I 
am actually invested in this country.” His ‘vestedness’ in Bermuda is undergirded by his 
personal interests as a citizen and husband who is not an advocate of “victimology” as a 
means of blaming everything on White people and excusing the power of personal 
choice. He continues: “If somebody breaks in here (my house) . . . I am not going to 
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really enjoy that—I am not going to excuse it either … [and] I am not interested in 
hearing the guys’ (the intruder’s) background.” 
 Jeremiah does not believe he can relate to the “grassroots” experience based on 
his upbringing and social class background, and he would prefer to not try to perpetrate 
an identity that is not—as he sees it—legitimately his. He does not feel he can 
authentically relate to the urban Black Bermudian experience, and he feels it would be 
disingenuous to think otherwise. He continues: “I have to be authentic to the Black man 
that I am, even in these circumstances. As sad as these guy’s realities are, my reality is 
this . . . I can address who I am and be who I am.” As a result, Jeremiah has remained on 
the fringes of these efforts, choosing instead to offer constructive criticism to those who 
think they can relate to “grassroot” communities if and when his opinion is solicited. This 
has created tensions and disconnects between him and other Black males at church due to 
their ideological differences in how to approach “grassroots” work and their perceived 
motivations for doing or not doing this work. For example, Jeremiah asserts that he is 
viewed with some degree of skepticism by some ‘brothers’ at church, while Jeremiah is 
suspicious that self-promotion in the name of community work is the impetus behind 
some programs and individual actions. These perceptions contribute to his disconnect in 
crossing over to this type of work, though he is hopeful that common ground can be 
forged in the future.        
 Connections to border crossing—in this case, his inability to border cross—
abound in Jeremiah’s struggle to relate to “grassroot” Black Bermudian communities and 
in the ideological differences that appear to exist between him and some of his 
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contemporaries at church. But the discussion of border crossing transcends his church 
experience. In addition to wrestling with how his personal identity positions him for 
certain agendas at church, he is also selective and reflective about how he positions 
himself and the language he uses during visits to the barbershop. For example, he 
explained that he usually does not reveal his professional credentials unless someone 
specifically inquires, though he has happily shared information with the barbershop 
proprietor when he sought counsel on how to more efficiently manage his business. For 
instance, he stated:          
 
The barber wanted to talk to me about how [he] can make [his] barbershop a 
limited liability company . . . I know how to do that stuff and I know how to give 
advice. And what do I sit there and do? Give the guy 15 minutes free advice… 
give me a call if you ever want to do it . . . So, actually, I used the elitist class—
whatever you want to call it— that knowledge that I had gained over the years . . . 
[to] impart a little bit of knowledge to ya’ boy (the barber) that he wouldn’t have 
got from a white boy because a white boy wouldn’t have been in his chair. 
  
Additionally, Jeremiah chooses not to intentionally use Bermudian slang or incorrect 
grammar in the barbershop, believing instead that he would be doing a disservice to his 
community by not providing a counter-narrative to colloquial Bermudian language usage 
in urban settings. He explains: 
 
The guy (barber) is a sharp business man. Every time I talk to him, he talks about 
a business idea he has got . . . [and] goes through the math of it while he is cutting 
my hair. . . . So, I am not saying that they are dumb. [But] in order to access and 
tap into opportunities in this country, you have to be able to frame and express 
yourself in certain ways. And I am not really helping him . . . if I try to sell a lie    
. . . that you can talk like this and still access everything that Bermuda has to offer 
economically. Because it is just not gonna happen. . . . So, I can code-switch raw 
Bermudian [speech] when I need to and mid-Atlantic business speech. With them 
[at the barbershop], I have taken the decision . . . [that] the message still has to . . . 
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get across that this is all good for the barbershop talk, but in order to get ahead 
economically or whatever, you have to be able to switch it up. 
 
 
These dynamics reveal that even as a man who believes that he has a clear sense of his 
identity as a Black Bermudian male, border crossing can be a difficult process. Jeremiah 
wrestles with the intra-cultural tensions and translational dynamics of culture (Anzaldúa, 
2007; Bhabha, 1994) that affirm, as I mentioned in Chapter II, the complexities of 
identity, masculinity, and expectations derived from one’s social class, educational 
background, and exposure to life options (Dodson, 2007; Gause, 2008; Johnson, 2006; 
Kimmel, 2006). As I later describe in Chapter VIII in my discussion of how Black 
Bermudian males define success, Jeremiah believes that his strong faith has helped him 
navigate the highs and lows of climbing the corporate ladder, while his strong sense of 
Black identity has served as both a buffer and a barrier to the subtle and not so subtle 
tentacles of racism in corporate Bermuda.       
 Notably, other participants in this study referenced high expectations that were 
derived from influences in various settings, often the family, church, and particular 
schools (i.e. academic schools like Cooper Academy). In the case of Dexter, whom we 
will meet next, high expectations were common in his journey. In fact, he was often 
forced to adjust to shifting and/or low expectations because of the instability of his 
experiences in boyhood and adolescence. 
Dexter’s Journey: Shifting Expectations, Low Expectations 
 While Jeremiah’s journey to manhood can be characterized by consistency and 
high expectations, Dexter’s journey can be described as the antithesis to Jeremiah’s stable 
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family and school environments. Having been raised in various foster homes in his early 
childhood, Dexter quickly learned how to adapt to shifting environments as a means of 
self-preservation. Dexter, who is now a school teacher in his early 30s and headed 
towards his second divorce, began his narrative this way: 
 
I was born in Bermuda [and] growing up until the age of 7 or 8 years old it was a, 
what is the word, some things were foggy in my understanding of who am I, and 
how I got here. [When] I went to New York to live for 2 years I found out that I 
was adopted, because my cousins were like, “why are your parents so light-
skinned and you are so dark?” I was like, “I do not know.” Then, I started 
thinking about it and I asked my mom, “why am I so dark and you and daddy are 
so light?” She was like, “you were adopted.” I was like, “what does that mean?” 
She said, “you did not really come from us.” I was like, “what does that mean? 
What are you talking about?” Then, they broke it down for me, and . . . I had a 
sense of embarrassment, slash a sense of foolishness since I didn’t see it . . . 
 
Dexter’s shifting family dynamics impacted his sense of self in early childhood and 
elementary school. His early memories are fragmented by the various shifts he 
encountered as a young boy. His transition to his adopted family was less than smooth. 
He remembers having to move to various foster families and not being able to travel 
overseas for vacations. He now understands that many of these circumstances emerged 
while his adoption to the family he now claims was being processed, but as a boy he did 
not understand what was happening. If his foster family traveled outside of Bermuda, 
Dexter would be moved to another home temporarily. He recalls:   
 
I have been with this family since I was one years old, but my memories start 
from when I was 3. I have pictures from when I was 3 or 4, . . . and I had a 
different last name at the time and didn’t even know it, like I had no connection 
that it meant something different, like cognitive[ly] . . . I went to Legacy Springs 
Primary for P1 (grade school, year 1), and then my parents had to go away, and I 
didn’t realize the legality of it, but I wasn’t their legal child so they couldn’t take 
110 
 
me. So then I had to go to another foster family, and then I went to (Carter) 
Primary (School) for P2. I lived with two different foster families in the course of 
that year, so basically it was a lot of turmoil [and] I felt unsettled at (Legacy 
Springs) primary . . . [I]t was very difficult . . . I didn’t understand, but there was 
something in me despite the uncertainty that always made me tough, if that makes 
any sense. 
 
 
Being tough took on many forms for Dexter as he sought to forge an identity amidst the 
shifting contexts of his family structure and lived experience. Often, smiling and being a 
joker were his strategies of choice as he sought to make sense of different expectations in 
different contexts.  
 
Like I remember going to these different foster homes and walking into the door 
and the first thing I did was I had a big smile like what a man would do, like what 
you would teach a man to do, like to smile in people’s faces and then just [be] 
kind [to] a certain degree, to just feel that way (my pain) afterwards. It was like 
someone trained me for that, I don’t know, I hadn’t been trained by anyone. ‘How 
are you doing? We are your new family,’ [I would] give them a hug, a happy big 
smile, and then I would go to my room and put down my book bag and just cry 
for about 2 minutes, and then never cry again. I would just get up and wipe my 
eyes, and just go out and live my life with my new family. 
 
  
But living with his new families and understanding the shifting expectations was not an 
easy task. Often, his failure to adjust had painful consequences. He continues:  
 
[I would] get licks (spanks) because there was a different set of rules, get beaten 
for doing things that was probably ok in another family, like leaving your toys out 
in one family might be ok, and another family that was a no-no, licks. [They 
were] not understanding [that] my academic aptitude wasn’t as high as it should 
have been for my level at the time, probably because of the confusion, so like I 
would get tricked. . . . I always thought ‘yes’ meant ‘yes’ unconditionally and ‘no’ 
meant ‘no’ under any circumstance. . . . So if you say, “you don’t want me to take 
off my belt, do you?” The answer should be, “no,” but “yes” sometimes . . . “do 
you want to stay out of trouble?” “Yes.” “Do you want me to take off my belt?” 
“Yes.” “Oh, you do want me to take off my belt?” Depending on how it is asked it 
could be trouble, and I did not have the fortitude to know the difference when I 
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was 4, 5, 6. Early on, I was always confused when I was asked these double 
negative type things, and I was always getting licks for stuff that I was just 
answering wrong to, not how I felt. Days of the week, “what comes after 
Saturday?” “I didn’t know.” “You don’t know your days of the week?” I better 
say “yes.” “Yes, then you are lying to me because what comes after? You said 
you did (know your days of the week).” Like these types of things, (resulted in) 
licks, so I had to adjust.  
 
 
Dexter was eventually adopted by a Bermudian family, with whom he had previously 
lived with as part of the foster care program. Once Dexter was adopted, he and his 
adopted family would live in New York for a few years before returning to Bermuda 
where he finished elementary school. The instability of his family life impacted his 
academic performance as a student, even as it also impacts his present perspective as a 
teacher. He explains, “I c[an] hear my primary school teachers saying, ‘you play too 
much. You are intelligent, but you play too much. . . . You are not serious, you are not 
focused.’ Even now as a teacher . . . I am saying the same things, to the same (type of) 
boys, that are [the] same age that I was [when I was] being told [I play too much].” 
 Dexter’s teachers could see that he was a student who had the potential to be a 
‘high flyer,’ but he was more committed to protecting himself through the façade of the 
class clown than he was committed to his school work. Dexter’s desire to be socially 
accepted impacted his academic performance, his academic goals, and his expectations. 
Although he believes he could have qualified for acceptance into one of the academic 
high schools, he was not interested in pursuing that path. He states:  
 
I really didn’t care. Like it meant nothing to me. As a matter of fact my early 
dream in life at that time was to go to Hope Academy (a non-academic school that 
had a reputation as a bad school unlike Cooper Academy that Jeremiah attended). 
It was all I ever wanted. That was my first choice. I could’ve got a [stanine of] 9.9 
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(the highest possible score on the transfer exam for high school placement) and I 
would’ve gone to Hope Academy. I loved the idea of Hope Academy. I was just 
fixated on it. I just think, once again trying to fit in, I wanted to be cool. 
 
  
There is a striking irony when Dexter’s expectations and goals are compared to 
Jeremiah’s. The recurring motif of the school uniform—in particular, the school 
necktie—as an emblem of honor and a symbol of a school’s reputation is profound. 
Dexter further explains: 
 
Hope Academy kind of had a tough reputation. I wanted to put on that tie and [I 
knew] nobody would mess with me. [And that’s] pretty much what actually 
happened. If you put on a Hope tie and look the part . . . the stigma was that they 
will stab you, like they don’t care like, . . . they will fight you, they don’t have 
anything to live for, [and] they are renegades . . . I wasn’t really like that, but I 
had on the tie . . . [s]o it worked for me. 
 
 
The stigma and stereotypes of Hope Academy and other schools with similar reputations 
impacted the identity that Dexter formed as he transitioned from boyhood to manhood. 
Dexter used Hope’s tough reputation as a means of protection from those outside of 
Hope. In essence, the tough guy persona became an acquired identity that held social 
capital amongst his peers. Even as an adult, there are individuals who have admitted to 
Dexter that they thought he was “crazy” and “smoked weed” when he attended Hope. As 
a student, he embraced “the stigma.” 
 Dexter was proud to attend Hope Academy. He believed that Hope was “a good 
school.” It wasn’t until later in life that he learned more about Hope’s curriculum, and 
although he had no desire to attend an academic school, it is interesting that he chooses to 
compare his performance with the performance of students at an academic school. As I 
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will discuss later through the narrative of Malcolm, competition seems to be an important 
aspect of the Black male’s journey to manhood—particularly in a small space like 
Bermuda. Dexter states:  
 
Years later I [learned that] Hope was a trade school. . . . It wasn’t meant for 
academia. It was meant to prepare people for work, for trade skills . . . and hands-
on type of work. I started thinking about all the different classes and I’m like 
“whoa, I never saw that, it was a trade school.” I never knew that, never, ever. I 
don’t know if I knew that [information] that it would’ve made any difference to 
me anyway. I wanted to be an architect and they had architecture in Hope 
Academy.  . . . Matter of fact I beat out the kids in Ivy Secondary (an academic 
school). I wanted to go to Hope [and] my stanine (5.4) was right on point. 
 
 
Because of his athletic ability, Dexter claims that he was offered positions at the 
academic schools despite the fact that his test stanine was slightly below the admission 
requirement. Beyond entrance requirements, the high schools had varying reputations, 
and student identities were influenced and perceived differently depending on the school 
they attended. For example, as Dexter notes, Ivy was also an athletic rival of Hope 
Academy because of the close proximity of the schools and the tensions created by the 
schools reputations: Black students who attended Ivy were often seen as “sell-outs” or 
“nerds” who were not as tough or athletic as students at Hope. Ivy Secondary was a 
historically White public academic school (when Dexter was of school age) that has been 
the academic rival of Cooper Academy (Jeremiah’s school) and other private academic 
schools. Though many students of color attended Ivy Secondary, they were never seen 
quite the same as the Black students at Hope Academy, who had the reputation of being 
tough and athletic, or as the same as those who attended Cooper Academy, who had the 
reputation of being both academic and athletic. Dexter purports:  
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They (the academic schools) wanted me for sports. [T]here was no way in hell I 
was going to go to Ivy Secondary. Ivy was the enemy. Ivy was the school that 
rolled up their noses at Hope Academy. Why would I betray all that I worked for? 
All my honors at Hope were equivalent to a C at Ivy Secondary, based on [the] 
low standards because it’s a trade school but I never knew that. They told us to 
aim low. I’m not going to lie to you. I was told at school, we were told as 5th years 
(the equivalent to U.S. high school seniors) [to aim low], because they were 
desperate to have us just graduate and it is kind of good that they had us aim so 
low because it might have overwhelmed some of us. Do you see my mindset? It 
was absurd. They [would] say to us “look you guys, you need 39% . . . to pass, to 
get a D . . . in math, to pass high school! I will never forget it. I mean it was just a 
tactic to get us to feel safer that we can do this. Either way, for me it was a bar. 
And I aimed for that bar, so much so that I stopped my test [when] I thought I had 
at least 50% right. . . . That’s how my mind was wired at Hope. . . . I’m like, “big 
deal,” that is what D meant to me. It’s still a pass. It wasn’t frowned upon as a 
grade you wanted to avoid. . . . As a matter of fact, it was scorned upon you when 
you got an A. Peers would say, “You geek. Don’t hang around with us anymore 
because you get all of your work right.” 
 
 
Dexter’s narrative speaks to the way students were tracked into various schools and 
exposed to varying academic and social expectations that significantly impacted the 
identities and life outcomes of students. As we learn from Brandon (in Chapter VII) who 
initially attended Ivy Secondary for high school, social and physical survival trumped 
academic development and many young Black man who liked to work with their hands at 
a trade school like Ivy were more likely to be encouraged to pursue a career in 
construction than to inspired to use their hands as a doctor or an engineer. Embedded in 
the educational system and psyches of the people were explicit and implicit forms of 
racism and classism. For example, most students in Bermuda’s public education system 
are Black, while many White students, whether academically gifted or not, have been 
able to attend academic private institutions. Many Black Bermudians have embraced the 
stereotypes and reputations of the schools and students to the extent that the type of  
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intracultural oppression, that scholars like Anzaldúa (2007) discuss, has emerged and 
been insidiously sustained even as the complexions of the ministers of parliament and 
system administrators have browned. 
 The identities formed and the experiences Dexter had in boyhood and adolescence 
have certainly influenced his identity and experiences as a man. His academic 
performance during his initial stint at Bermuda College was poor because his 
expectations were not met; he was frustrated that his family did not have the money to 
send him overseas to college and even more disgusted that students who were 
academically and athletically weaker than him at Hope were able to go overseas to school 
because their parents could afford it. This experience caused him to “see the world 
differently.” He explains:       
 
I had to go to Bermuda College and I think I resented that . . . so I acted out 
accordingly with my grades and my attention to class. You think I didn’t care in 
high school? I didn’t care in college. I got kicked out my first year. . . . I had like 
a 1.11 after my first semester. You’d think I would pick it up, right? I jumped to a 
0.9 something the second [semester].  
 
 
The data above suggest that Dexter’s identity was not just shaped by low and shifting 
expectations but his life decisions were often manifestations of low and shifting 
expectations: he shifted from succumbing to the low academic standards of his high 
school, to embracing expectations of noble overseas college dreams, only to shift back to 
low personal expectations when those he trusted failed to meet his expectations. This 
theme of unmet expectations was a recurring and persistent motif in many of Dexter’s 
relationships and in the lives of other participants like Kevin, who I discuss later in this 
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chapter. The manner in which Dexter was introduced to members of his biological family 
is another example of how instability affected the expectations of his past, and, as he sees 
it, some of the failures of his present. Today, he continues to question whether the 
disconnect with his biological family is related to the challenges he has faced in his two 
failed marriages. He describes meeting his biological family: 
 
I met my biological sister on Facebook, right.  She asked me . . . “were you 
adopted as a child?” And I was like, “who wants to know?” And she was like, 
“someone who may be your little sister.” And when she said that I knew it had to 
be her. I actually went to high school with my brother, my biological brother. He 
was one year ahead of me. We never had a relationship. We knew we were 
brothers in high school, from the first day I knew he was my brother. I 
remembered his name. His last name was my former last name from when my last 
name got changed. I said, “oooh, that’s my brother.” I never said anything until I 
told my best friend. . . . Then someone asked him and he’s like “Yeah, that’s my 
brother,” he knew my name . . . he knew who I was. And we never had a 
relationship, ever. 
 
 
Dexter’s introductions to his biological family members were consistent with the low 
expectations of his youth. Underscoring the significance of space in Bermuda, Dexter’s 
biological brother would later be his barber at the neighborhood barbershop, and his odd 
introduction to his biological sister over cyberspace was ‘topped’ by his distasteful 
introduction to his biological mother at the neighborhood grocery store—crushing any 
interest he may have had in developing a relationship with her. Dexter explained that 
when he was a teenager, both he and his biological mother worked at a neighborhood 
grocery store: Dexter as a grocery packer and his biological mother as a cashier. Up to 
that point though, they had never been formally introduced, and Dexter—having been 
warned by his step-mother that his biological mother was working at the grocery story—
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wasn’t quite sure which of his colleagues was actually his biological mother. To Dexter’s 
chagrin, his biological mother “introduced herself [by] sen[ding] a (fellow) cashier to 
[Dexter] to be a mediator.” Dexter was incensed and embarrassed by his biological 
mother’s poor judgment.         
 Clearly, Dexter and Jeremiah have had divergent upbringings that have impacted 
their personal expectations and the expectations they have of others. For example, 
learning to adapt to shifting expectations helped Dexter to develop “foresight.” He claims 
he is highly sensitive to his environment and the need to ensure that it is always secure. 
He attributes this sensitivity to his childhood experiences and believes that being attentive 
to his environment helped him to prepare for changes in the economic climate. His 
successful transition to a teaching career in pursuit of professional success is one example 
he cites. Ironically, Kevin, the next participant introduced, has struggled to fulfill many 
of his personal and professional expectations because of variety of life circumstances. 
Kevin’s Journey: Unfulfilled Expectations 
 Kevin is a Black Bermudian man in his early 40s who has formed an identity 
amidst expectations that have remained somewhat unfilled. Kevin’s journey from 
boyhood to manhood was impacted by his parents’ divorce, his father’s alcoholism, and a 
turbulent schooling experience that saw him spend time at numerous elementary schools 
in Bermuda and even a boarding school in the United States. Kevin is happily married to 
his second wife; his first marriage ended in divorce. Although Kevin does not have any 
children with his present wife, he did parent his ex-wife’s children and sought to maintain 
contact with them after the marriage was dissolved. Kevin offers a narrative that casts 
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light on the distinct connections and disconnects that emerged in response to his father’s 
struggles and triumphs. Kevin grounded his narrative in the various neighborhoods and 
communities that his family lived in, which is significant for my examination of the role 
of neighborhoods later in Chapter V. Kevin began his narrative this way:    
 
I am Bermudian born and raised. I started out my life up in [Brenau] Parish . . . on 
[Haven] Road. I was a bit too young to remember that. What I do remember is 
when I lived on Jewelry Road. I came up with what started off with what we 
would term complete family: mother, father, supportive grandparents, aunts, and 
uncles and as time went on for various reasons the family broke. My father was 
removed from the home. But in doing that my mom was ensuring that we 
maintained a form of relationship as we could. . . . He used to drink a lot. She 
would allow us to maintain contact with him in whatever way we could. We 
moved around a lot. On [this] 21 square mile I think I have lived in every parish at 
least once; some of them, 4 or 5 times.  
 
 
Kevin attended Cooper Academy, but his experience there was a bit different from 
Jeremiah’s experience at Cooper, in that Jeremiah was a bit more docile in dealing with 
the social disjunctures of being slender and “peculiar” during adolescence, while Kevin 
was far more aggressive in navigating his identity as a big guy donning thick glasses. 
Kevin opines:  
 
I just stopped going high school for a minute. I think it’s like 200 and something 
days of the year you are suppose to be in school; one year I missed 150. Just not 
going to school. . . . I would go and—once they started realizing that I wasn’t 
coming school—I’d go, get signed in to school, leave, come back at lunch time, 
get signed out after lunch, leave. So they wouldn’t know I was gone until people 
would say I haven’t seen [Kevin] in my class for weeks—“oh but he is here on 
my attendance records.” So when they started to catch up then I just kept using 
what I had, as far as natural intellect to keep trying to circumvent the system. . . . 
So I ended up kind of being put back once I got in my 4th year of high school. 
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Much like Dexter used humor to fit in at Hope Academy, Kevin embraced the persona of 
the “dare devil” in order to carve out an identity in school that would be appealing to 
young ladies. This approach, which is reflective of some of the typical notions of Western 
masculinity I highlighted in Chapter II, had ramifications for his schooling experience 
and his later decisions as a man who would participate in a criminal act that led to 
incarceration. He explains: 
 
[There] was one time that my perspective had gotten so skewed that I would 
basically try almost anything no matter how crazy it sounded—not drugs or 
alcohol of anything—but just like dares. Doing things no matter how crazy it 
seemed at the time to establish this person I wanted to be seen as, you know, 
somebody who was kind of edgy. Part of it was kind of girls. Girls always wanted 
that guy who is kind of edgy. And the quote unquote nerd that I was coming up 
as—the guy with glasses, the guy with intelligence, guy who didn’t have all the 
best stuff (i.e. clothes). You got labeled in a certain vein and wanted to break out 
of that box and you can go completely to the other direction. Now days they 
would call it a kind of gang mentality; it was kind of a show of force. I used to 
carry weapons to school . . . and one day out of a joke I actually pulled one of the 
weapons on a guy; it was a knife and . . . I had 6 or 7 of them on me at any given 
time. And so, at one point I pulled one out and the guy backed off and he came at 
me again and I had another one. . . . I had paid someone 50 cents to choke him for 
half a minute. And like, that was the level of whatever [I] could [do to] just to 
kind of get a feeling, to feel something, because it was kind of like a dead period 
[in my life], my father was out and all the rest and so I just wanted to feel 
connected to something. And if these guys thought that that was cool and then 
hey, here’s the 50 cents.  
 
 
Kevin’s acknowledgement that he was feeling “dead” due to the confluence of his 
father’s absence and other turbulence in life is very significant to understanding the 
process of identity formation for many Black males who, like Kevin, grasp onto anything 
or anyone who makes them “feel connected” during these “dead period[s].” Kevin’s 
transparency in this regard is particularly important because elements of his story—
120 
 
namely, his disconnect with his biological father and his decisions during his “dead 
period”—are representative of the experiences of other participants in this study who we 
meet in Chapters V and VI. What makes Kevin’s narrative so significant is that he seems 
to have processed how the absence of his father impacted his early identity formation in a 
way that some of the other participants did not identify or at least struggled to articulate. 
 Kevin was nearly expelled from Cooper Academy for his knife-wielding show of 
bravado, which typifies how physical aggression and force can become a default means 
of gaining respect for Black males who embrace the destructive stereotypes of Western 
masculinity. Kevin avoided expulsion for this incident because of the intervention of a 
Black male administrator who believed that he had “a lot of potential.” Ironically, Kevin 
would not only make significant enough improvements to graduate with honors but he 
was also given leadership positions in his final year of high school. With expectations of 
a successful business career, Kevin left Cooper having embraced the school culture 
which purported that he was to be a part of the Black intellengensia. Sadly, a combination 
of circumstances—including a lack of funds for college and a stint in prison—impeded 
his journey.             
 For Kevin, forming an identity as he transitioned for boyhood to manhood also 
meant dealing with the unfulfilled expectations of a father who often failed to follow 
through on his promises because of his struggles with alcohol and a mother who did her 
best to keep the family together. He explains:  
 
My mother was great. You know, when it comes to trying to be a mother and a 
father and an example, she constantly tried to do what was right. And in trying to 
do that nobody succeeds 100% of the time. But she succeeded a lot. In my adult 
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life, learning more about different things through counseling and what not, 
especially when it was coming to getting married and trying to be better than the 
person that I was before, you learn that your family of origin has a lot to do with 
how things happen and how your life starts to turn out. If you don’t know that, 
you will make mistakes. I realized later on in life that while I loved my dad, I 
didn’t like him as a person. We didn’t have that, you know, son and father 
hugging, come to see my sports games, [relationship]. It was constant disappoints. 
Constant not showing ups. . . . Coming through as a young man you seek your 
father’s approval so it was always you know, “I love my dad, I want to be around 
him.” But as I [grew up], it was so much of not wanting to be like him that I tried 
to do everything the opposite of how he did; and strangely enough [I] ended up 
repeating a lot of his mistakes. My dad was a hard worker. He always had a job. 
Sometimes two. He always tried to financially provide for his family. He just had 
some other issues that he had to deal with and those issues clouded my judgment 
about the type of person that he really was. 
 
 
Kevin’s judgment and personal vision of who he really was as he journeyed to manhood 
was also clouded during periods of his life. As he transitioned to adulthood, the distance 
between the career in law that he dreamed of as a young man watching Matlock and his 
lived experience began to expand. Further underscoring the theme of unfulfilled 
expectations in his life, Kevin’s inability to progress academically, professionally, and 
financially would be precipitating factors in his decision to engage in a high profile drug 
deal that went bad. Ironically, his decisions were leading him to become the man he 
never wanted to be—his father. He explains:   
 
In trying to get away from everything that he (his father) did wrong I found out 
that I went and duplicated a lot of his stuff. My dad was a bouncer; I didn’t know 
that until years later, like recently. I became a bouncer when I got older. He had 
been incarcerated for a period of time but I didn’t know. People seem to kind of 
believe that if you have an idea of your history you won’t repeat it but it is almost 
as if without knowing his (Kevin father’s) history I was predestined to repeat it 
anyway, so it was weird. And now in my adult life talking to him and we worked 
together for a while we got a lot of time to really shoot the breeze and find out 
what and why and where besides alcoholism. . . . You come to find out that we 
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had more in common. While I was running away from the man that he was I 
basically ran smack dab into a similar lifestyle. 
 
 
The lives of Kevin and his father have converged once again—this time at church, where 
they are both active members in the same congregation. The church was certainly an 
influential space in Kevin’s journey to manhood, as was the barbershop and the prison. I 
briefly return to his narrative in Chapter VI, drawing on his vast experiences, including 
how his journey was impacted by the church—a space where as a boy he learned that 
contradictions are just as common as conversions to Christianity, and where, as a man, he 
was able to reconnect with his earthly and heavenly Father. 
Giovanni’s Journey: ‘Working’ With Other People’s Expectations 
Giovanni is in his early 30s and has never been married. He is presently in a 
committed relationship where he serves as a father-figure to his fiancée’s two children. 
He is a self-proclaimed “mama’s boy” who, as a result of the close relationship with his 
mother, has had challenges in some of his previous relationships with women. Giovanni 
characterized his journey from boyhood to manhood as “very structured.” In fact, 
contrary to Kevin and Dexter’s narratives, Giovanni has lived in his upper-middle class 
neighborhood for most of his life and many of the Giovanni’s life expectations were 
prescribed by his parents. He states:  
 
Parental-wise, I think everything, up until college, was planned out.  It was 
always set that I was going to college. I was going to get good grades. I was going 
to be here (at home) [under strict] discipline. In my younger years, I don’t really 
remember having much fun. I just remember a lot of discipline, a lot of reading, a 
lot of homework. And as I got older, I kind of rebelled away from it for that very 
reason because I was just sick and tired of it.  But I still—I think I—the reason I 
wanted to go away to college so bad was just to get away from all that discipline. 
123 
 
So, yeah, I just remember a lot of structure, you know, set schedules, set times. Be 
here, be there. Extracurricular. That type of thing. 
 
 
Perhaps Giovanni’s parents could be excused for being over-protective and, in his eyes, 
overbearing. Giovanni was the lone survivor of a set of twins; his twin brother died soon 
after birth from complications during the pregnancy. Additionally, Giovanni was 
diagnosed with scoliosis (a spinal disorder) as a young boy and had to wear a full body 
cast after having surgery to help him to stand up straight. Giovanni remembers having to 
sit on the side while other children enjoyed bike riding and swimming during the 
summer. He would eventually learn to ride and swim with other neighborhood children, 
but he experienced a disconnect with his cousins and neighborhood friends once his 
family moved to their new house that his father built in a more affluent neighborhood. As 
a young man, Giovanni spent many weekends in the yard helping his dad maintain the 
property. Even today, he still feels obligated to meet his dad’s expectations of helping in 
the yard—though he now embraces the responsibility as the future heir to the estate. 
Giovanni’s transition to manhood was a process that took place as he assisted and learned 
trades by working with his dad at home. Though he feels it negatively affected his play 
time as a child, it also impacted his sense of manhood in a positive way. He shares: 
 
I think a lot of what has made me what I am is I had a lot of responsibility as a 
young child. I was here (at home) on the weekends. That was my day at the 
house, so like things that I think are average and a child didn’t know, I kind of 
knew. Like I was up on a roof, painting a roof at eleven [years old]. . . . Scrubbing 
the roof, cleaning out the gutters. . . . I learned a lot, you know, and so I didn’t get 
much play. I was always working, cutting trees, cutting hedges. In a way it kind 
of helped me and in a way it kind of—I think it kind of hindered me. . . . I have 
chores to do, you know, responsibility. And like you get to my age, and now I am 
completely tired of it.  Like I really don’t want to do that. . . . I don’t have to do it. 
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But I feel like I have to do it. It’s my yard. . . . And like my parents have always 
been there for me. . . . I did help all day Saturday with my dad in the yard 
working. It’s pretty rotten and I don’t like to do it, but I still do it. . . . After all 
this time, and what my parents did for me, I think that’s part of life, you know. I 
will do what I can do to tell them that I appreciate what they did. You know, 
that’s what my character is.  
 
 
Giovanni attended Ivy Academy (an historically white academic high school) where he 
struggled to fit in socially; this negatively affected his self-confidence. He states:  
 
Primary school was cool. . . . [High] school was rough, you know, because at the 
time . . . I had this confidence issue at school. . . . I was scared to go to school.  
Not from school, but from a social aspect. I think I could learn a lot. . . . As far as 
looking at myself, how it has affected me as a man, I think about stuff like that, 
it’s just—I mean, it took me a long time. I don’t know. I remember being picked 
on . . . and maybe like that’s why now I am like, kind of like, nurturing. I can tell 
when somebody is not—somebody is not feeling it (good), or comfortable. So I 
think that’s one of the biggest things that [I got] from school.  Like from [the 
perspective of] somebody who got teased. . . . So now, like, when I look at things 
[I] put yourself in that person’s shoes and . . . I can pretty much tell like, if 
somebody is not feeling right.     
 
 
Data suggest that Giovanni was able to turn his negative high school experiences into 
positives, and in so doing, his narrative challenges typical notions of Black men as 
uncaring, insensitive brutes. Through his caring spirit and his sensitivity to the hurts and 
needs of others, his narrative serves as an important counter-narrative to the dominant 
discourses about Black males there were discussed in Chapter II. Rather than using his 
oppressive experiences as an excuse to hurt others, Giovanni seeks to put the needs of 
others before himself as an expression of his agency and love for humanity. 
 Giovanni’s narrative is also consistent with the literature in Chapter II on the 
value of the extended family in Black communities. While Giovanni sought to reach the 
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academic expectations of his parents—and in particular, his “daddy,” Giovanni’s mother 
and extended family were also sources of support and balance. For example, Giovanni’s 
parents asked him to wear his cap and gown off the airplane upon his return to Bermuda 
from university so that his grandfather, who could not travel to the graduation due to 
illness, could see him deplane in his graduation regalia. Giovanni has worked in the 
business field since his return from college, choosing not to return to college for a 
master’s degree—much to his parent’s chagrin. In this particular instance, he chose not to 
chase the expectations of others to pursue another college degree, but in most areas of his 
life he has fallen in line with the social norms and expectations of his family. 
 One expectation or family tradition that many of the men enjoy in Giovanni’s 
family is social drinking, particularly on holidays and Sundays when his extended family 
convenes for various social events. Giovanni has embraced this tradition fully. He 
characterizes himself as a family guy who is comfortable and happy with a simple life. 
Upon his return to Bermuda from university in the U.S., Giovanni was able to develop 
greater self-confidence as a man by participating in the local soccer league and by 
reconnecting with some of his acquaintances from his childhood neighborhood through 
the sports club. He has reached many personal athletic goals as a member of his soccer 
team and he is now embracing leadership responsibilities on and off the field, including 
serving as a board member for a scholarship program that his sports club runs. 
 Though Giovanni had some similar experiences to Jeremiah as far as expectations 
and family support, Giovanni does not appear to have the same strong sense of Black 
identity that Jeremiah forged at Cooper Academy. Moving from a predominantly Black, 
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working-class neighborhood to a more affluent, White neighborhood and attending a 
historically White high school appear to be factors in his sense of identity. This is 
consistent with the discussion in Chapter II on “cultural capital” and the influence of 
“prolonged exposure to the institution of schooling” (Ferguson, 2000; Shujaa, 1994). 
Additionally, the cultural norm of alcohol consumption amongst Bermudians and Black 
men in particular is a theme that emerges from the narratives of other participants like 
Kofi, who is introduced in Chapter VI. This theme is evident in the narrative of the next 
participant, Malcolm, whose story—like Giovanni’s—reveals how his father’s 
expectations impacted his journey to manhood. 
Malcolm’s Expectations: Hard Work, Hard Liquor, and Hard Losses 
Malcolm grew up in a Christian family in a house his parents owned in a tight-
knit Black community. Now in his early 30s and the father of a young child, Malcolm 
claims that he has “backslid” from the Christian principles that he was raised to follow as 
a young boy in the church. Though his present girlfriend is not the mother of his child, he 
is intentional about spending quality time with his daughter and maintaining a healthy 
relationship with the mother of his child. Notably, like many of the other men in the 
study, he takes his role as a father seriously which challenges some of the typical notions 
of Black men as disappearing, disinterested deadbeat fathers (Dodson, 2007; Livingston 
& McAdoo, 2007; Perkins, 2000). 
Like Giovanni, Malcolm learned about the expectation of hard work from his 
father. He also struggled to appreciate his father’s constant insistence upon completing 
chores around the house and ensuring that he was attentive to detail in his work. His 
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father owned a business and Malcolm was taught early the value of prioritizing and 
taking responsibility. This work ethic is now evident in Malcolm’s commitment to hard 
work and his declaration that “I have no problems trying to make a dollar.” In fact, both 
rounds of our interviews were interrupted by calls from his employer to inquire whether 
he was able to work overtime that evening. In both instances, he happily obliged. He 
describes his childhood experiences this way:   
 
[My dad] just wanted to bring me up as a man from being a boy, he wanted to 
show me what’s more important in life as far as bills and chores, and stuff like 
that. So coming up as a boy was kind of hard but . . . I look back and see what my 
old man (his dad) was talking about. . . . I take care of business first and chill 
later, so I see (understand) all that now. It is easier for me now to appreciate all 
that.  
 
 
Unlike Jeremiah and Giovanni, who both migrated to middle/upper class neighborhoods 
and academic high schools, Malcolm has embraced employment as a blue collar worker, 
which may be partly due to the opportunities that were available through his dad’s 
business and the de-emphasis of academic achievement in his schooling experiences. 
Unlike Jeremiah and Giovanni, Malcolm attended a high school that had the reputation of 
a non-academic school before transitioning to a mega-school as part of the restructuring 
of public education. Much like Giovanni, Malcolm was challenged to rise to similar 
expectations of doing hard work around the house. Malcolm, however, was not presented 
with the same emphasis on academic achievement—he encountered less social pressure 
for academic achievement during his high school experience than Giovanni experienced 
at Ivy Academy and Jeremiah and Kevin experienced at Cooper. Malcolm states: 
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I would say [my schooling experience was] average, but to be honest I blame the 
system because I was doing better when I was at [my local high school], and then 
they wanted to bring in this mega school and bring everybody all in one area. I 
kind of lost my focus. I lost my focus on school like I [got] caught up with other 
bredrens and family, so I wasn’t really focused on  my work like I was supposed 
to. They had three lunches (lunch periods). As a young guy three lunches [meant] 
I would take all three. It was easy to cheat the system, like not go to class and all 
that. It just made [cheating the system] much easier than it was at [my previous 
high school], because you had ten people in a class, you knew if somebody was 
missing, but at the mega school [with] all the kids, you never knew who was 
missing. It just seemed like they didn’t really care, and I didn’t [care] because I 
went up there the first year [the mega school opened], so it wasn’t really 
organized properly, and they are probably more organized now.  
 
 
Malcolm failed to graduate from the mega-school and he has not yet earned his GED.  In 
many ways, Malcolm’s schooling experience mirrors some of the disconnects Ferguson 
(2001) highlights in her study of Black boys in public schools in the United States. For 
example, Malcolm’s decision to skip class with friends in order to enjoy “three lunches” 
reflects the reality that social relationships in school often trump the completion of school 
work and “transgressive behavior”—for example, breaking school rules—“is that which 
constitutes masculinity” in schools (Ferguson, 2001, p. 170). At the very least, Malcolm’s 
failure to successfully complete high school—like over 50% of the Black Bermudian 
male school population (Mincy et al., 2009)—adds credence to Carruther’s (1994) 
assertion that “[t]he crisis in Black education is, indeed, worldwide” (p. 41). Still, as a 
result of many hands-on experiences and his personal buy-in to the expectation that men 
should work hard, Malcolm is proud to have developed into a competent construction 
worker who is proficient in many trades. He plans to commence studies at a GED 
community school in the near future. 
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 Rising to the level of expectations is a recurring motif in Malcolm’s life and in the 
lives of other Black Bermudian men. When asked to describe what it means to be a 
Bermudian, one of Malcolm’s most resounding descriptions was “Bermudians like to 
drink.” Reinforcing the power of expectations, the consumption of alcohol is a pervasive 
cultural norm in Bermuda that, as I detail in a later chapter, is imbedded in local 
traditions and further deified through pedagogical tools like a popular local song called 
Bermudians love to drink. This song, which was created by Bermudian comedian Bootsie 
not only reflects the pervasive culture of alcohol consumption in Bermuda, but it 
exemplifies the power of informal pedagogical tools which reinforce ideologies that are 
absorbed by the populace as acceptable appendages of identities. As other participants in 
this study attest, Black Bermudian masculinity has been significantly impacted by the 
normative ideology of alcoholism. 
 Malcolm claims that he experimented with liquor at the sports club, and like 
others in the study I discuss later, had to learn some hard lessons as a result of his use of 
alcohol. Underscoring the potential positive aspects of the sports club, Malcolm also 
noted that his journey from boyhood to manhood was enhanced by the “experience [of 
playing] football and cricket as a youngster against different teams, because [he] got to 
know different people from different parts of the island.” From these encounters, 
Malcolm claims that he learned to appreciate “competition,” which, as discussed in 
Chapter II, is a typical ideal of Western masculinity (Hatty, 2000; Whitehead, 2002). The 
connections that he makes between competition and identity in Bermuda are relevant to 
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understanding how space impacts how Bermudians, in general, and Black males, in 
particular, form and negotiate identities. He states: 
 
Being a black man is like always challenging the next brotha’, especially when it 
comes to sports it is about challenging with the next brotha’. Especially, when it 
comes to girls (attracting women) . . . If I am passing the ball, I want to be better 
than you when it comes to football (soccer). Even just playing a Game Boy, I 
want to be better than you. When it comes to writing, I want to be better than you, 
anything like that and it could go on and on and on. . . . For Bermudians I think it 
is more [than] just men being competitive, I think it probably happens more often 
day to day, because it (Bermuda) is so small. We are always bumping heads. If 
you see someone popping their bike (doing a pop-a wheelie), you want to jump on 
your bike and beat them (pop longer than them). I’ve seen it. 
 
 
Malcolm’s narrative elucidates another significant experience for Bermudian teenagers:  
the tradition of owning a motor bike at the age of 16 serves as an informal rite of passage 
for Bermudian teenagers, representing the transition to greater responsibility and 
autonomy. For Black Bermudian males, many of whom are often encouraged to ‘work 
with their hands,’ finding ways to make their bikes faster is a popular pastime. While 
these traditions are fun, they can also have deadly consequences, much like other 
traditions around the world that can be associated with the expectations of Western 
masculinity. Notably, for generations in Bermuda many Black families have lost their 
sons as a result of motor bike accidents on Bermuda’s unforgiving roads. In fact, Black 
Bermudian males are the most likely demographic to be killed in a motor bike accident in 
Bermuda (Raynor, 2009). In this particular respect, trying to live up to the expectations of 
what it supposedly means to be truly masculine in Bermuda—taking risk, loving speed, 
and claiming to have no fear of death—has led to the undoing of many Black Bermudian 
males. Malcolm explains:  
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Another experience I can say was when I first turned 16 I got a bike, and your 
first thing to do is, go, go, go speeding all over the place. That was a great 
experience. I was always going at fast speeds, fast speeds! I just wanted to get out 
of here and just go. Like I said earlier I appreciate my dad coming down on 
(correcting) me (about speeding), because that’s why I am where I am at today. 
So, a bad experience was experiencing one of my mate’s passing, because he was 
always speeding on his bike, so I saw why my dad was coming down on me . . . 
he didn’t want [me] to go do that . . . [he] was like just take your time. That was a 
bad feeling for myself, because me and the guy was real tight. 
 
 
Malcolm learned both positive and negative lessons based on the expectations of the 
individuals in his family and social circles, and in the communities that he was socialized 
in. Like other participants in this chapter, he struggled to always understand or appreciate 
the expectations placed on him as he journeyed from boyhood to manhood. In many 
ways, Malcolm experienced a delayed appreciation for the expectations and values 
instilled in him as a boy. As a man, Malcolm’s gratitude for the counsel provided by his 
father underscores a sentiment alluded to by many participants: they did not always know 
what was best for them as they journeyed to manhood; thus, they were vulnerable to the 
expectations and guidance of others to help them forge personal identities. While 
participants like Dexter figured out later in life that some of the expectations of particular 
foster families and schools were problematic, Malcolm—like Giovanni—now sees that 
his dad was trying to make him into a responsible man and protect him from some of the 
dangers that claim the lives and compromise the life outcomes of Black Bermudian 
males. Notably, Malcolm’s understandings of the expectations of manhood—for 
example, “competition”—are consistent with many of the typical notions of masculinity I 
discuss in Chapter II and the perspectives of many other participants in this study who 
demonstrate how Western masculinities are contextualized in Bermuda. 
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Additional Theoretical Connections 
 Together, the Black Bermudian males in this chapter form a diverse group, yet 
they have many compelling similarities that speak volumes about how expectations of 
manhood impact the personal identities Black Bermudian males form as they journey 
from boyhood to manhood. Ultimately, each man—through the expectations of manhood 
that were implicitly or explicitly set before him during boyhood, adolescence, and early 
adulthood—formed personal expectations that then became a target for his own self-
evaluation of success in his own journey to manhood. Notably, the target itself—
manhood or what it means to be a man—was also largely constructed by the expectations 
each participant was exposed to. In this sense, both the means to the goal of manhood and 
the definition of the goal itself—what it means to be a man—emerged as highly nuanced, 
overlapping processes that were complicated or clarified based on the consistency and 
coalescence of their individual personalities, their family histories, the institutional 
pathways they took, the local environment of Bermuda, and the standard of masculinity 
to which they were expected and challenged to pursue.      
 While the overarching theme of expectations of manhood matters, the diversity of 
the specific expectations, as highlighted through the themes and narratives of each 
participant, is equally vital: High expectations, low or shifting expectations, others’ 
expectations, unfulfilled expectations, and working or competing expectations are not just 
significant themes because they capture the variance and diversity of the journey to 
manhood for many Black Bermudian males, but taken together they represent the 
intricacies embedded in choosing life pathways and forming identities.   
133 
 
 In Chapter II, I acknowledged scholarship that suggests some of the typical 
notions of western masculinity and highlighted how these realities may impact the 
identities and ideologies of Black males. Descriptors such as “competitive,” “dominant,” 
and “violent” are written on printed page and challenged in the works of Whitehead 
(2002) and Hatty (2000), but they are also engraved on the psyches and lived experiences 
of Black males’ lives as identities that they may choose to embrace or eschew at different 
stages and in different situations along their journeys. For example, harkening back to 
Kimmel’s (2006) point about the social pressure that many males face in trying to live up 
to the typical masculine ideal of developing “large and intimidating male bodies,” 
Jeremiah struggled socially at Cooper because he was neither large nor intimidating; 
these were high—though problematic—expectations that he could not reach. In fact, his 
small stature was the subject of many jokes during adolescence, much like the teasing 
Giovanni experienced at Ivy as he struggled to live up to other people’s social and 
scholastic expectations; for both Jeremiah and Giovanni, the high expectations of others 
in adolescence had both positive and negative effects that significantly impacted each 
man’s personal identity and sense of self as a man. 
 Though his small stature excluded him from some of the social and athletic circles 
that were a part of the culture and identity of Cooper Academy, Jeremiah was able to tap 
into other forms of collateral that were valued at Cooper and promoted in the spaces of 
his home and his church: namely, his academic development. Consistent with McAdoo’s 
scholarship (2007) on the relevancy of the church as a vital socializing space and support 
system for people of African descent, Jeremiah was able to forge a positive identity as a 
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Black Bermudian man who was encouraged to see his masculinity and his identity 
through a lens that transcended the expectations of his peers and the typical notions of 
masculinity scholars like Kimmel (2006) and Connell (2005) describe. 
 Kevin, on the other hand, did not have the same level of non-school based support 
to provide counter-discourses to the dominant ideologies of masculinity that were being 
transmitted in the social institution of the school. Not only did he struggle to meet the 
expectations of typical western masculinity but because of his feelings toward his father 
and the “dichotomy of two religions” that he experienced, he did not have the same level 
of security in or encouragement from people in non-school venues. Kevin resorted to a 
violent show of force and dominance over another male student as a means of survival 
and expression of his masculinity. Whitehead (2002) describes some of the typical 
characteristics of masculinity as ownership, money, and the possession of various 
accoutrements; Kevin had none of these, and the impact of this reality on his identity in 
adolescence and his decision making in early adulthood are evident: he nearly got kicked 
out of school because of a violent act and he would serve time in prison for a bustled drug 
deal that he believed would relieve the financial pressure that he and his family faced. 
Still, it is vital to heed Whitehead’s (2002) counsel that 
 
complex gendered power relations [should not be] reduced to an ‘oppressor-
victim’ dualism, in which multiple subjectivity and self-identity processes are 
made invisible by the power of political categories of gender . . . and their 
ideological and material forces. (p. 99) 
 
 
Said differently, Kevin’s identity and journey to manhood cannot be summed up by 
particular events, decisions, or outcomes. To do this would be to take for granted the 
135 
 
myriad “ideological and material forces” that impact identity construction and cheapen 
the complex processes and borders he navigated as he journeyed from boyhood to 
manhood. 
 Moreover, questions still remain if we are to comprehensively consider how 
Black males form personal identities as they journey from boyhood to manhood. For 
example, being careful to avoid the essentialist tendency to truncate complex constructs, 
discourses, and identities into narrow, hegemonic monoliths (Anzaldúa, 2007), we must 
begin to ask questions like, who are Black Bermudian males in competition with? Are 
Black Bermudian males violent and, if so, who are they violent toward? Do Black 
Bermudian males seek to dominate and if so, who? Data suggest that many Black males 
are often in competition with each other, and only certain Black males—for example, 
those who see themselves as part of the Black elite—are overly concerned with 
competing with White males. For example, Cooper Academy students often referenced 
how they were encouraged to compete against Ivy Secondary students in the number of 
GCSE examination passes. Ironically, as a student at Hope Academy, Dexter’s hatred 
towards ‘snubby’ Ivy students seemed to be reserved for the Black students who he 
thought were acting white because they attended a historically white school. Malcolm’s 
narrative answers some of the questions I raise in this paragraph, as do other participants 
in later chapters in their discussions about violence and the influence of the media as a 
source that purports and then propagates low expectations for Black males. 
 Consistent with Whitehead (2002) and Hatty’s (2000) discussion about 
“competition” as a common characteristic of western masculinity, Malcolm suggests that 
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Black Bermudian males are often in competition with each other and that this reality is 
intensified because of the size of the island. It is interesting to note the subjects or objects 
that Malcolm claims Black males compete for. Recall that Malcolm stated: “Being a 
black man is like always challenging the next brotha’, especially when it comes to like 
sports it is about challenging with the next brotha’. Especially, when it comes to girls 
(attracting women) . . .” Notably, Malcolm does not reference being in competition with 
“the next brotha” over the acquisition of his GED or his academic pursuits—though this 
may be the experience of some males. Instead, bragging rights are based on conquest in 
“sports” and “girls.” Malcolm’s acceptance of the notion that he should “work with his 
hands” or engage in “blue-collar work” is also reflective of typical masculine notions. 
Many Black Bermudian males embrace this ideology based on the data in this study. In 
this respect, Black Bermudian males—based on Malcolm’s experiences—have been 
impacted by typical gendered expectations, western societal norms, and institutional 
influences (Bahr, 1976). What appears to be a major factor in the expectations Black 
Bermudian males encounter are the pathways that are promoted in schools and other 
social institutions they attend. Notably, while impressing “girls” was an important part of 
the identity forming processes of the males in this chapter, the extent to which 
participants embraced hegemonic masculinity—as defined as “the dominant position of 
men” or “the subordination of women” (Connell, 1995)—was not evident. 
 Consistent with the research on schools as social institutions where typical 
notions of masculinity are transmitted, Dexter was accepted by his peers at Hope 
Academy based on his identity as the jester and his perpetuation of typical, yet damaging, 
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forms of Western masculinity. His humorous jibes gave him access to social collateral 
that he used for protection and survival. Other times, in order to maintain his reputation, 
he utilized his lyrical arsenal to hurl pejorative—and sometimes homophobic—remarks 
like “shut up you faggots” at other students who he describes as “twice my size, twice as 
crazy, [with] nothing to lose in life,” but who would not hurt him because he was 
“funny.” The language Dexter used to describe other males in school also speaks volumes 
about the expectations and influence of Western masculinity on Bermudian masculinity 
and sexuality: toughness, as reflected at schools like Ivy, not only meant that you were 
expected to not value academics, but it also helped create the context where those who 
did value academics could be chastised as being effeminate. Notably, through his use of 
the pejorative label “faggot” and his brief mentioning during the interview of a male in 
his neighborhood who he described as being effeminate during adolescence, Dexter is the 
only participant who mentions homosexuality in his narrative. These notations are worth 
highlighting, though not enough data was provided to further interpret the topic of 
sexuality and Bermudian male identity. Perhaps the absence of references to non-
heterosexual identities speaks to the dominant ideologies in the four spaces highlighted in 
this study and the conservative nature and Caribbean influences on Bermudian 
masculinity and culture. Many Black Bermudian males between the ages of 30 and 40 
would have grown up listening to reggae music which during the 80s and 90s often 
included songs with strong anti-homosexual lyrics and sentiments. 
 While the notion that the school is a masculine institution is relevant to data in 
this chapter, it is also significant to note that the church is another institution that is 
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structurally masculine: like the school, churches are hierarchical and often led by men in 
the highest positions, even though there are more female parishioners than male 
parishioners much like there are more female teachers than male teachers. Notably, all 
five participants in this chapter attended a church or Sabbath/Sunday school during 
boyhood and early adolescence, though only two of the five participants would be 
considered active church members at the time of their participation in this study. The 
reasons for their continued participation in a church or disengagement from a church are 
beyond the scope of this study, but data suggest that each participant—to varying 
degrees—considered the time spent in church to be valuable to their personal identity 
development and some of the expectations they now embrace about living a meaning life, 
even if they chose to not actively participate in a church in adulthood. Ironically, all three 
of the participants who do not presently attend church expressed some level of desire to 
eventually reengage with a church community as a space where they can grow and be 
educated on matters of spiritually. The impediment most consistently noted by the three 
non-church attendees was “life,” suggesting that the church was not central to their daily 
experiences, their conceptualizations of success, and their personal identities as Black 
Bermudian males. 
Conclusion 
 The data in this chapter suggest that the expectations that Black Bermudian males 
encounter as they journey from boyhood to manhood are significant to the identities they 
pursue and eventually embody, irrespective of whether these expectations are high, low, 
shifting, consistent, competing, or others’. In fact, the expectations and identities Black 
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Bermudian males and people in general embrace come from others, at least initially. Said 
differently, we are all impacted by the expectations of individuals in our environments or 
in the words of John Donne (1624), “no man is an island”—not even in Bermuda.  
 Still, Black Bermudian males do not encounter the expectations of individuals in 
isolation. Experiences/experimentation are also highly impactful in the identities they 
form. In fact, expectations and experiences/experimentation are not mutually exclusive 
dynamics in the identity formation process. Often the experiences that Black males have 
and the things they choose to experiment in are directly related to their personal 
expectations and those of the individuals who have the most significant influence on 
them. Similarly, many of the choices that Black Bermudian males make, in many ways, 
play a role in choosing identities for them. How experimentation and experiences impact 
the identities that Black Bermudian males form during their journey to manhood in 
explored in the next chapter, with more specific attention given to the role of community-
based pedagogical spaces in their processes. 
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CHAPTER VI 
 
BLACK BERMUDIAN MALES AND COMMUNITY-BASED  
PEDAGOGICAL SPACES 
 
 
To gain a greater understanding of how Black Bermudian males have personally 
experienced education in learning spaces outside schools, I draw on descriptions of their 
experiences and experimentation as active participants in various community-based 
pedagogical spaces. As a Black Bermudian male who has also been influenced by 
community-based pedagogical spaces, I was impacted by the life journeys of the 
participants and inspired by their wisdom and insights. The results of the study reveal that 
non-school educative venues are impactful centers of learning, socialization, and support, 
as indicated by the first five participants profiled in Chapter IV. Findings from the data 
also suggest that some of these community-based spaces may in fact have had a more 
substantial impact on the subjects’ lives than schools. To further illustrate how my 
participants discussed these spaces, I provide brief portrayals of the participants’ 
educational experiences and experimentations—in school and out. 
While Chapter V highlighted the influence of expectations on the identities that 
Black Bermudian males form, the data in this chapter suggest that Black Bermudian 
males also form identities through experiences in community spaces and positive and/or 
negative experimentation within those spaces. Below, we meet Kofi who offers a colorful 
array of experiences as a result of his unsupervised experimentation in the neighborhood 
and sports club. In addition, I introduce three other participants, Shaka, Allan, and Devon 
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who were all also greatly influenced by the neighborhood, while also reintroducing the 
voices of some participants from Chapter V to highlight their experiences in the Black 
barbershop and the church.  Indeed, asked the open-ended question, “Can you tell me 
your journey from birth to boyhood to manhood?,” all of the participants talked without 
prompting about the significance of a neighborhood, a church, a sports club, and/or a 
barbershop in their personal development. Yet, as I later describe, additional spaces such 
as those found in the confines of prison complexes or in the freedom of dance groups 
proved important to two of the men’s journeys as well. 
Kofi’s ‘Unsupervised’ Experimentation: Boys Being Boys 
  Kofi is a proud Bermudian male with a strong sense of African and Bermudian 
identity. He eschews the label of “Black” and describes himself as an “African” who is 
proud to have been born and raised in Bermuda. Now in his 30s, Kofi is newly married, a 
thoughtful father-figure to his step-children, and a successful business professional and 
educator in corporate and community settings. But the seemingly mature, conscientious 
gentleman who sat across from me during our interviews is a far cry from the teenage 
menace he described himself as being: A young man who neighborhood mothers 
encouraged their sons to avoid at all cost. Kofi’s journey from boyhood to manhood was 
grounded in unsupervised experimentation in his neighborhood and an array of 
experiences in other community spaces, like the sports club. He explains: 
 
In my teenage years, I, [like] the average Bermudian male [couldn’t] wait until [I 
was] 16 to get a bike (motor cycle). . . . I learned from someone how to hotwire 
(steal and start) a bike. So me and my ‘band of merry men’ . . . would go [to] 
‘town’ (the main city area) and steal bikes and . . . we would ride (stolen) bikes 
around in the neighborhood. The neighborhood people all knew, besides for my 
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momma. You know, mommas have that blindness to their child. They (neighbors) 
would call the police. . . . On Halloween we used to [throw] eggs [at] their houses 
and we used to [steal] oranges [from their yards]. . . . I was the negative influence 
in the neighborhood. 
 
 
Kofi noted that most of his friends had “nuclear homes” of a “mother and father” or “in 
the absence of a father, [his friends] had older brothers that were able to be that male 
figure for them.” Conversely, Kofi was raised in a single parent home where he learned 
by his “own experimentation and whatever [his] imagination would allow [him] to do.” 
His mother worked two and sometimes three jobs, which meant he was left in the care of 
his older sister. He states: “I had a lot of free time and no one to purposefully guide me in 
any direction. So it was learning by mistakes and God’s grace.” Kofi’s father, whose 
marriage to his mother ended while Kofi was very young, lived in another part of the 
island and only became actively involved in his life during times of crisis. Kofi’s living 
arrangement greatly affected his decision making inside and outside of school. As a 
student at Handel Elementary and Cooper Academy, Kofi loved many sports but he 
believes he underachieved academically because he was not pushed enough. In 
describing his schooling experience, he not only reveals some of the typical differences 
between the interests and decision making of boys and girls, but he also reveals how 
border crossing as an ideological and pedagogical imperative informs his approach today 
as a sports coach: 
 
It was weird. My sister and I had different upbringings. She would come home 
[and go] straight [to] doing her homework. I would come home . . . and go outside 
[to play] football [or] cricket in the church yard. . . . I was a good student. I never 
worked hard. Things came easy to me, educationally, so I just did enough to get 
by. . . . In my coaching, I [encourage] practice that is just outside of [the athletes’] 
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reach so that I am constantly [helping them to] striv[e] to do better. I don’t think 
that as a boy I got that influence.  
 
 
Notably, the sports club and the neighborhood were more significant spaces in Kofi’s 
journey than the schoolhouse. In his words, the sports club meant “everything” in his 
journey to manhood, while the neighborhood was a very significant second. In fact, every 
one of his most important learning spaces—his schools, sports club, and church—were 
“walking distance from [his] house,” and the people he encountered in these 
neighborhood spaces impacted him in various ways.  
 When speaking of church, Kofi claims that he was “drafted into church,” in part 
because of the proximity of the church to his house and because of the informal 
community educators who ‘forced’ him and his friends to participate in church activities. 
He explains:  
 
I fell in love with sports in the church playground. . . . It was just a little patch of 
dirt . . . but it felt like a World Cup stadium. . . . The people may ‘make off’ 
(complain) to you every once in a while but . . . they just let you be a kid. I 
[accidently] broke several windows at the church [but I] never got a bill for any of 
it. I don’t know [how but] that type of thing (broken windows) just got fixed . . . 
[even though] it wasn’t my church.  
 
 
While Kofi values how the church playground served as a vital community-space that 
influenced his physical and athletic development, he can also now see how his spiritual 
development was initiated through the influence of conscientious church members. He 
continues:  
 
So it’s a Sunday morning now, . . . the church yard is our home base. . . . We are 
riding our bikes . . . making noise and having fun and I will never forget this 
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woman, Sister Place—may she rest in peace—came and took us [into church]. 
She didn’t call our parents. . . . She just said, “park your bike right here,” and . . . 
from then on we went to Sunday School and Vacation Bible School (VBS). I don’t 
think I was ever actively registered . . . [b]ut I was always there. I knew all the 
songs: “I’m glad I came to VBS” (singing). 
 
 
Kofi believes that Sister Place’s activism as an informal, spiritual mother represents “the 
type of collectiveness, nationhood and sense of community that . . . has escaped us 
(Bermuda) now.” Kofi claims Sister Place’s actions “grounded me in Christianity” and 
filled a gap that his biological mother did not fill at the time. He asserts: “My momma 
thinks it is a failure of hers [that] she never made me go to Sunday school. And I told her, 
“no way! . . . I got all of that. I got that (spiritual) foundation . . .” The guidance provided 
by Sister Place demonstrates the positive influences that can be organically encountered 
in community spaces. Kofi was fortunate in this particular instance, since there are no 
guarantees as to the quality of the influences when the experiences of youthful fun and 
unsupervised experimentation are the primary pedagogues. 
 Much like Kofi encountered a surrogate spiritual/community mother (Sister 
Place) who led him to attend Sunday school, there were also a handful of men who 
served as mentors and father-figures in various spaces. In the absence of his father, Kofi’s 
uncle was the most impactful male mentor in his early development. For example, after 
wetting his pants on his way to his first day of school, his uncle taught him the vital 
lesson to “use the trees” when he needed to use the potty. Kofi’s uncle was also a father-
figure and disciplinarian for other neighborhood boys in need of guidance. In fact, during 
another neighborhood experience, the ‘hand of Kofi’s uncle,’ took center stage. Kofi 
recalls this story with enthusiasm: 
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After school one day ‘the boys’ were playing in the trees behind my yard and one 
of them said “let’s light a fire.” So we lit a fire . . . [and] almost burned down all 
the trees in the backyard. So my uncle comes out and he puts out the fire and took 
us all down into hallway of my house. These are old houses so the hallway may 
be three feet wide. But I remember clearly, all four of us boys [who started the 
fire] were able to fit side by side in that hallway. And my uncle was able to slap 
all four of us in our face with one swing: “da da da da da da!” And I don’t know if 
it was the first guy that got hit the hardest, but he was the only one crying. The 
rest of us were trying not to laugh. 
 
 
Kofi’s uncle died when Kofi was ten years-old, meaning that Kofi lost his most 
significant male role model when he needed him most. 
 The absence of a positive and consistent male role model after Kofi’s uncle’s 
death impacted his decision making. Without supervision and sound counsel, he found 
enthusiastic teachers in the form of negative experiences and experimentation in his 
neighborhood and sports club. For example, Kofi was arrested because he and a friend 
were “stripping” parts off a bike his friend had stolen. It was during this experience that 
Kofi—drawing on his familiarity with the contours of his neighborhood—ran from the 
police, jumped off a cliff into the ocean, and “curled up” in a cave until nightfall. Though 
he remembers sincerely praying, “God, if you get me out of this, I will never steal again,” 
his ambitious ‘getaway’ was unsuccessful. His mother sent him to live with his father 
after this embarrassing incident which was an awkward border crossing experience given 
that his father was “involved passively” in his life up until that point. In the absence of 
his father’s influence, Kofi had drawn many of his lessons from peers in non-school 
venues and schoolhouse influences, but now he was forced to move from his 
neighborhood to live with a father he scarcely knew. Kofi’s recollections about this 
period of his life reveal some of the inner tensions and questions that Black males rarely 
146 
 
share but that impact their identities and sense of self. For example, he thought it 
“strange” that his birthday and his father’s anniversary to his second wife are on same 
day. He states: “I don’t know if it was the actual day I was born . . . [that] he was 
marrying someone else or a year later on my birthday was his marriage date. [I] never 
asked the question.” 
 Kofi believes that other key questions—in school and out of school—went 
unasked as he sought to forge an identity. In spite of the fact that he was always in top 
classes at Cooper Academy, he had to obtain his high school diploma directly from the 
Department of Education because he did not meet the graduation requirement for Cooper. 
He declares: “How does a person doing five GCSE’s not graduate? . . . I was falling 
through the cracks and there wasn’t anyone there to catch my fall . . . I was absorbed 
socially. I was absorbed in sport.” 
 Kofi also cites a non-Bermudian “high school place test” that “was supposed to 
tell you what career field that you were geared toward” as significantly detrimental to his 
self-esteem and beliefs about his career options. His test result declared that he should 
pursue a career in “farming,” which left him “distraught” because farming was not a 
“viable” career option in Bermuda. Echoing similar sentiments to those expressed in 
Chapter II on the use and impact of non-Bermudian assessments, he states: “That wasn’t 
a Bermudian test. . . . So why are we giving it to our Bermudian children?” In the absence 
of any follow up from a school counselor or other adults, Kofi asserts that he did not have 
much guidance when he chose to attend a community college in the United States. 
Though he would earn “two associate’s degrees,” he wishes that he had been guided 
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toward a career as a P.E. teacher, which is in line with his passion for sports. Also 
disappointing was the reality that his father did not financially support him when he 
attended community college which created family “tension” because his mother had to 
fund his college fees by herself. In fact, his mother did not invite his father to attend 
Kofi’s graduation from community college in the U.S., which Kofi did not understand at 
the time. Though delayed, Kofi now was a good relationship with his father. He states: 
“To his credit, he wasn’t there in childhood but in adulthood, he has done well by me.” 
 Much like Davis’s (1981) discussion of how the Moynihan report promoted the 
notion that “Black people were allegedly left with ‘the mother-centered family with . . . 
only tenuous ties to a man’” (p. 13), Kofi’s narrative exemplifies the odd reality that sons 
often see their mothers in a more positive light than their fathers. Far too many fathers are 
disassociated—by circumstance or choice—from the daily lived experiences of their 
sons, only to be summoned when trouble comes or when accolades and special occasions 
arrive. By comparison, neighborhood influences—whether positive or negative—are 
consistently present; the ‘hood is always there to dole out lessons, and whether active or 
in absentia, fathers and father-figures exert an influence that sons feel and experience. 
For example, Kofi attributes his womanizing in youth and early adulthood to the legacies 
of his father and grandfather, and his experimentation with alcohol to his uncle who was 
a bartender and “party guy.” At 15 years old Kofi and his friends would regularly get 
drunk from drinking Guinness, in part because they bought into the popular slogan that 
“Guinness is good for you and Guinness will make you perform well with women.” More 
than this, it appears that Kofi bought into the typical identities that signify what it 
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supposedly means to be a western man, including the highly sexualized posture described 
by Kimmel (2006). Plus, more specifically, Kofi seems to have embraced what it 
supposedly means to be a Black Bermudian male, as an extension of western 
masculinities and promoted in spaces like the sports club: socialites, drinkers, lady’s men, 
and sportsmen. 
 Kofi acknowledges that there are clear intersections between his experimentation 
with alcohol and the sports club. He admits that “a lot of my experiences were trial and 
error,” and he specifically remembers “drinking in public” at the sports club with his 
friends and returning home drunk. In many ways, the acting out of Kofi and his friends 
are clear examples of how “particular masculinities”—in this case, Black Bermudian 
masculinity in a sports club context—“are combinations of actions and signs . . . 
performed in reaction and relation to complex material relations and emotional demands; 
these signify that this is man” (Hearn & Collinson, 1994, p. 104). Kofi’s unsupervised 
experimentation as a teenager in the neighborhood and sports club led to alcohol and 
marijuana abuse characterized during his early adult life. He declares:  
 
So from [age] 15 until I was 31, I was an alcoholic. . . . [At] 19 we were 
introduced to marijuana. I remember my cousin . . . coming around with 
marijuana. [Prior to] then, I remember telling him clearly, “I will never do drugs. 
No.” Because then, the slogan, “say no to drugs,” was reinforced in school. So I 
think the school did a good job at that point.  
 
 
But at 19 years old, he had graduated from the influence of school anti-drug slogans. 
Through the influences of peers in the neighborhood and the culture of his local sports 
club, he embraced a lifestyle practiced by far too many local sportsmen: partying, 
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womanizing, and alcohol/drug abuse. In fact, Kofi claims that his drug abuse got worse 
as a result of his overseas travels with Bermuda national teams, which are affiliated with 
the sports club teams. He claims that the threat of being drug tested by the local sports 
governing bodies prior to the overseas tour initially curbed his marijuana use, but then he 
was never tested and he fully embraced the culture of smoking marijuana and drinking. 
He candidly states: 
 
“Bermudians like to drink3.” That’s the slogan and culturally that’s almost 
accepted by Bermudians. . . . [A]t the time I bought into it (the mentality) totally. 
[W]e went on the tour and smoked every day, all day. I remember . . . [a] team 
[official] . . . had to come [to a player’s] hotel room, and a puff of smoke went out 
the door. He (the team official) surely didn’t report it but he wasn’t too pleased. 
[Another team official] at that time was an alcoholic. All the other teams had an 
eleven o’clock or ten o’clock curfew. The Bermudians didn’t have a curfew so we 
were going out to get herb (marijuana) and prostitutes. . . . I remember one time I 
was getting back, 4 o’clock in the morning now, and the alcoholic [team official 
was] at the bar. He calls me over [by] my nickname, and he’s buying pitchers of 
Heineken. . . . Needless to say, we didn’t do very well on that tour. 
 
  
Kofi claims that he experienced the negative and positive peer pressure of the sports club 
space. He admits though that “marijuana . . . and alcohol [were] prevalent at his sports 
club,” and that during what many would call “his glory years” when he “ascended high 
and quickly in sports” he was a “functioning alcoholic” who also experienced some of the 
other trappings of playing sports in Bermuda: “notoriety, women, and power.” He also 
believes that he underachieved in school academically because of the imbalance of 
negative non-school influences and a lack of guidance and drive while he was a student. 
He has become a border crosser as he has developed as a man. For example, he no longer 
                                                            
3 As mentioned in Chapter V, there is a popular song in Bermuda with a similar title. 
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spends as much time with his childhood friends, though he still considers them his 
“bonafides.” He explains:          
 
I don’t see them (childhood friends) as often. And in doing that, I’ve been able to 
grow and spare time I would have had with those friends is . . . dedicated to my 
personal growth. In school, I wasn’t an avid reader, but now, I read anything I can 
get my hand on. 
 
 
Not only is Kofi a voracious reader, but he is a student of life who is trying to make up 
for lost time to maximize his potential and help young people make better choices.  
More than anything, the process of maturation appears to be an important border crossing 
experience that must be noted. Kofi has crossed over from an immature and irresponsible 
school boy who ‘could’ learn in school to a conscientious and capable man who now 
loves to learn. Perhaps greater surveillance and support from schoolhouse and non-school 
actors could have led him to a more positive pathway sooner.     
 To his credit, Kofi draws on his experiences to mentor young people today 
through his coaching, community work, and his connections to schools. Still, he admitted 
that he has not escaped the unsupervised experimentation and experiences of his past 
unscathed. He has lost many friends to road traffic accidents as a result of alcohol abuse. 
He also acknowledges that there are “complications” in his young marriage because he 
“battered th[e] bridge of trust when I would . . . get drunk and not come home [to] my 
girlfriend (now wife) . . .” He accepts her distrust as fair, perhaps—in part—because the 
lack of literal space in Bermuda (21 squares miles) means Bermudians struggle to escape 
their past while living on the island. With only three major roads and one major city, you 
can always encounter reminders—in Kofi’s case, women—of the past. These are all 
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borders to be navigated that can complicate the lives and identities of Black Bermudian 
males. Kofi’s profile reminds us that Black Bermudian males who are allowed to engage 
in unsupervised experimentation in community-based spaces are exposed to influences 
and experiences of varying qualities that have a lasting impact on the identities they form.  
Shaka’s Journey: Surveillance and Experimentation 
 Shaka is a Black Bermudian male in his early 30s who, like Kofi, has a strong 
sense of African identity but is far less patriotic about his Bermudian identity. Shaka is a 
school teacher who is divorced from his wife with whom he has two children. He also has 
one older child from a previous relationship with a woman he still believes is “the one.” 
Shaka’s journey from boyhood to manhood was characterized by the surveillance of a 
conscientious mother and father who refused to allow their son to underachieve or fall 
victim to the ills of his neighborhood. Shaka had numerous childhood experiences that 
impacted his identity and made him feel unsafe or unsettled, including his parents’ 
troubled marriage that ended in divorce. 
 Shaka has vivid memories of his childhood. His most notable early memories 
include moving from the Webster’s Cliff neighborhood in Bermuda to the East Coast of 
the United States while his mother was in university. He disliked this border crossing 
experience because he thought the U.S. was violent and he was afraid of being abducted 
by someone called “the killer.” He also remembers his father visiting for his mother’s 
graduation and reacting violently to the presence of “some guy.” It was at this point that 
Shaka first got the feeling that “things were not good in my life.” After his mother’s 
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graduation, his family would return to the Webster’s Cliff neighborhood in Bermuda and 
he would attend to grade 1 at Webster’s Cliff elementary school. 
 Shaka claims that he had a very positive school experience from elementary to 
college because his family encouraged his academic pursuits and he excelled. But while 
he was performing well in school, his family was not doing so well. In response to the 
tensions at home, sports became an important outlet. In particular, playing football4 
provided a peaceful, fun space of positive experimentation. He explains: 
 
I remember my family falling apart. . . . There was a lot of arguing. By the time I 
got to primary 5 (about age 10), I was a football addict; [it] was like my new 
heaven: football every day, all day. . . . As long as I did [my] work, I played 
football.  
 
 
In spite of his parents’ divorce, Shaka describes his overall home and school experiences 
as “really structured.” Like many boys, he loved physical education. In fact, he claims 
“the best thing in my life outside of my parents when I was a child was my gym teacher. 
[I] still can hear him saying, “follow through after [making] the pass.” He can also still 
hear the constant chiding of his parents who ensured that he had his priorities in order. He 
states: 
 
I had my mother who I was petrified of, [and] my father who I was petrified of. I 
knew in school I couldn’t do a pack (a lot of foolishness). Playing football 
sometimes you get around some of the tougher, rowdier guys. In class those guys 
thought I was a freak [a nerd]. [They] couldn’t even believe how I got on the 
[soccer] field. Why? [Because] my parents had me petrified of not being 
                                                            
4 Bermudians use the label “football” to describe the U.S. equivalent of “soccer.” This usage of 
“football” or “futbol” is consistent with the labels used by most nations, besides the U.S. and Canada, to 
describe this popular world sport. 
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respectful, petrified of not trying my best with my education, petrified of 
whatever, doing what I shouldn’t be doing. 
 
 
Much like the experience noted in Jeremiah’s narrative in Chapter V, Shaka would follow 
in the footsteps of an older brother to attend Cooper Academy. He describes his Cooper 
experience and the pathway leading to it this way:  
 
I remember doing my stanine test and I got a 5/ 7 [which was] good enough to get 
into Cooper. . . . I remember my first day going into school (at Cooper Academy) 
I cried . . . just from the overwhelming feeling I got [from the] new environment.  
. . . When I got to my class[room] I saw some people I knew from my 
neighborhood . . . I got caught up for like the first two years in the social life. By 
the fourth year, I remembered [why] I was in school and started doing my work 
again: academics—no problem, sports—no problem, enjoyed playing football. [I] 
didn’t play much cricket in high school because [cricket] gear was too expensive 
and the school didn’t provide it for you anymore [like it was provided in 
elementary school]. 
 
 
Shaka’s notation about the cost of cricket equipment limiting his access to the sport 
provides vital context to understandings of how economics, sport, and border crossing 
converge. Many Black Bermudians males—particularly those who are economically 
disadvantaged—have limited access to a diverse set of extra-curricular activities. This 
reality underscores the value of football as an important sport for Bermudian youth and 
the powerful influence of sports clubs that serve as social conduits and vital educative 
spaces for Black Bermudian males. Notably, most Black Bermudian males participate in 
a youth football program during their journey to manhood.     
 In addition to being a football enthusiast, Shaka—like Jeremiah, Kevin, and 
Kofi—is a proud alumnus of Cooper. In fact, being a ‘Cooperite’ means more to him than 
being a Bermudian. He describes his disconnect with his Bermudian identity: 
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What does it mean to be Bermudian? [Are we discussing this] in the sense [that] 
Juan de Bermudez (the Spanish explorer credited with discovering Bermuda) had 
just dropped off slaves in the new world when he spotted Bermuda? Because what 
that would mean [is] that we are named after a slave trader. Not even what that 
would mean, what that does mean is that we’re named after a slave trader! So . . . 
to be a Bermudian, it means to have a ‘blood-seed’ passport that allows you travel 
around the place, that’s it, nothing else. Because I don’t want to be a Bermudian, I 
can’t be called a Bermudian. I can’t be called a Bermudian and be happy. 
 
 
Shaka’s consciousness and critique of Bermuda’s colonial history was undergirded by his 
overseas travels for his own cultural development and his educational experience while 
attending an HBCU in the U.S.  He is acutely aware of the divergent perceptions and 
“intracultural” tensions (Anzaldúa, 2007) between peoples of African descent. For 
example, he recalls how he and his Bermudian intramural soccer teammates in university 
were seen as arrogant and affluent by Black males from other countries. He also noted 
being chastised by a Ghanaian professor in the middle of a final exam because he arrived 
late for the test and “colonized all the chairs” with his wet jackets and book bag. He 
explains:  
 
I show up to the test [with] about an hour-and-a-half left. Now the test is going to 
take about 20 minutes . . . and I come in all soaking [wet] . . . [E]verybody’s 
seated doing their test quietly, so I walk into the classroom . . . take off my bag, 
put it on the back of this chair. Now I’m like the last student in there so there’s 
about 15 more seats. . . . Take off the jacket, put that on another chair [along with] 
some other stuff . . . [so] by the time I sat down to where my test was, I had like 
about five desks. This is a final—so this guy (the professor) in the middle of the 
final says, “Hey, hey!” I’m like, “okay he’s talking to me.” He says, “Where you 
from?” I said, “Bermuda.” He goes, “You must have been from somewhere like 
that. I see your colonial mentality.” I said, “f*ck.” I’m thinking I’m busting free, 
[and] breaking chains. But it’s embedded . . . [A]fterwards I talked to him, and he 
says, “I colonized all the chairs,” and “in general he could tell I was British.” 
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Educational experiences like this have caused Shaka to critically interrogate his identity 
and his conceptualization of history. His schoolhouse education at predominantly black 
elementary and high schools has been buttressed by his conversations with activists like 
Pauulu Kamarakafego, who I mention in Chapter II as being an impactful Bermudian 
leader during the Black Power Movement (Swan, 2009). Having returned to Bermuda 
after college in the U.S., Shaka’s in-school and non-school educational experiences have 
led him to have stronger allegiances to his neighborhood than to the label of 
‘Bermudian.’ Plus, his neighborhood not only significantly impacted his sense of 
personal identity, but it also gave him a socially-conscious lens that informed his 
observations and understandings of life in Bermuda. Using a metaphor from his 
experiences seeing “crack addicts” in his neighborhood, he describes Bermudians this 
way: 
 
We’re just going around going on as [if] all things are well. And really we’re not. 
We’re being taken advantage of. We’re being disrespected. We’re standing for 
less. We’re eating food that’s not healthy. We’re living in toxic environments . . . 
but we’re smiling. We’re smiling in part because we have enough money to keep 
smiling. . . . We’re like cocaine addicts. . . . I’ve seen two types of crack heads: 
The one crack head . . . who don’t know where his next 50 dollars is coming from 
to get that crack. He’s looking bad, he’s never smiling unless he’s hitting, right at 
that time. The cocaine guy who comes in a TelCo (electric company) truck . . . 
[are] functional crack heads, they’re suffering and smiling. . . . Nobody knows 
I’m on crack as long as I get my hit before I start scratching. That’s what it’s like 
in Bermuda. . . . Everybody’s trying to keep [up an] appearance. . . . I could stop 
everybody here and say why are we suffering? And everybody would give a 
different reason, and they’re walking away smiling. You know why? Because 
they know what they’re having for dinner, and they know where they’re staying 
tonight; they know what channel they’re watching when they go home.  
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Clearly, Shaka’s personal lens and keen critique has been informed by the realities he has 
observed in his neighborhood and the dysfunction he feels Bermudians are unwilling to 
own and address in their own neighborhoods and families. 
 While many would describe Shaka’s Webster’s Cliff neighborhood as “bad,” 
Shaka is far more complimentary. In fact, he describes Webster’s Cliff as the “best 
neighborhood on the island,” citing as evidence neighborhood block parties, “poppa-
wheelie races” and “fairly tight living quarters,” which meant there were always people 
outside playing cricket, swimming, and fixing bikes. Shaka claims he was often away 
from home “for hours” experimenting in the neighborhood, and that every neighborhood 
influence was not positive. He credits his parent’s surveillance for keeping him from 
totally losing his way when he was a rebellious 14-year-old who would leave home, 
without permission, on Friday night and not return until Sunday night. He claims he was 
“just roaming the neighborhood” because there were so many people outside to play with 
from the houses and apartments. He notes that, unlike today, there were a lot more 
“grannies” and “uncles” around, which facilitated generational connections, community 
fun, and neighborhood accountability that kept children “settled.” Shaka’s recollections 
are akin to the African family traditions of intimate extended family connections 
(McAdoo, 2007; Sudarkasa, 2007). More precisely, Shaka’s experiences and feelings of 
attachment in his neighborhood are relevant to the claims of scholars like Stack (1974) 
who asserts that “[s]ocial space assumes great importance in a crowded living area” (p. 
7), and Sudarkasa (2007) who highlights the importance of the village or neighborhood 
for Black families.         
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 During the summer vacation though, Shaka notes that kids were often 
unsupervised while playing and swimming in the neighborhood. It was common for four 
or five children to swim for miles along the length of the shoreline while holding onto 
“black car inner tubes.” Shaka’s mother never condoned this unsupervised 
experimentation, but he did it anyway while she was at work. As Shaka got older, he 
began to test his boundaries, much like Kofi did at about the same age. But there was one 
significant difference between Shaka and Kofi’s relationships with their parents: Shaka 
was “petrified” of his parents—particularly, his mother! Shaka’s mother saw no need to 
“send him to his daddy’s house” like Kofi’s mother did. Instead, Shaka says his parents 
would “chase me down” from any location at any time of day or night. Shaka explains: 
 
My mother used to look for me. [If] I wasn’t at home, I would show up at a place, 
[and] they would say, “yeah, your momma’s here.” “What do you mean?!” [he 
would inquire] . . . [I] took off [running] . . . [Another] time I was up there 
hanging out on the wall [with] the hardest guys . . . and what did I hear? My 
momma’s bike (motorcycle). I said, that sounds like it [her bike]. So I went over 
to the side, looked around, looked in the alley, but I saw the bike and didn’t see 
her, and that was the worst thing to not see her . . . I [was] knocking on 16 [years 
old], bigger than my momma [but] . . . petrified that this woman I can’t see [is 
after me]. So I . . . jumped down the cut (the alley), ran through the park, hopped 
over the [elementary school] wall, ran along the school field to the gate at the 
bottom of the hill at Webster’s Cliff. . . . So I’m walking up the hill, I heard my 
momma’s bike coming, right? So I’m thinking . . . I’ve got her. Yeah right . . . she 
put down her little helmet, got off the bike, [and] just started attacking, “whew, 
whew, whew, get yourself here, rah, rah, rah.” [She] searched my pockets looking 
for marijuana. One time she smelt marijuana on us, or she saw our eyes were red 
or something—she called the policeman; the police search[ed] my bedroom . . . 
on my momma’s call. She made me and my brother walk from Webster’s Cliff to 
the hospital one late, late night . . . to get drug tested. So all that type of stuff was 
how she fought— like she weren’t having it. 
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Clearly, Shaka was not left alone to navigate through the negative influences and 
experimentation of his neighborhood. His parents exerted a powerful and positive 
influence on the identity he was forming, particularly as it related to his social and 
academic development. Shaka’s parents, however, were less active in his spiritual 
development. He says surrogate parents in the neighborhood provided positive 
experiences to support the spiritual journeys of the children and the accumulation of 
positive influences and surveillance when he was in community-based settings helped 
Shaka cross many educational borders: he successfully completed high school, Bermuda 
College, and university abroad at an HBCU. 
 In fact, Shaka’s border crossing from Cooper to a U.S. college offers important 
context when compared to Kofi’s transition. Both men matriculated to Bermuda College; 
yet, on the back of an anonymous scholarship from someone at Cooper who believed in 
him, Shaka crossed over to Bermuda College with his confidence in his academic ability 
intact. Kofi, on the other hand, crossed over to Bermuda College as a young man whose 
confidence in his academic ability had been shattered by a test that declared he should be 
a “farmer” and as someone under the heavy influence of the sports club culture. While 
Shaka declared that “at Bermuda College I really got a love for learning,” Kofi said he 
wasted a lot of time in the college student center and failed to make adequate academic 
progress. Notably, both men now admit to not having a clear sense of their options or the 
best pathways to take once the routine of mandatory schooling was complete. Ironically, 
football and academics would converge for Shaka again. His participation on the 
Bermuda College football team would allow him to travel on an overseas tour that 
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exposed him to a U.S. college campus for the first time. Seeing a college campus in the 
U.S. was an important experience for him. He explains:  
 
[I] got to get a good feel for it [the college environment], saw it, and seeing 
something you can more easily visualize yourself walking the halls or sitting on 
the yard, going to classes. You will see, okay that’s where I’ll be going, that looks 
doable all of a sudden. So it gave me a reality check on how possible university 
was.  
 
 
In fact, Shaka’s uncle who also attended this same HBCU was the person who helped 
him to choose between the two HBCUs he was considering. This is the kind of specific 
advice that Kofi now identifies as missing in his educational journey.        
 Notably, Shaka does not claim allegiance to any particular religious tradition, 
though he, like Kofi, claims he got “a good foundation [about] right and wrong, stories in 
the Bible, [and] little songs from Vacation Bible School.” Like Kofi’s encounter with 
“Sister Place,” Shaka had Mr. King—a church member who corralled neighborhood 
children in his car for Sunday school. He explains: 
 
Webster’s Cliff was a neighborhood that had a lot of children who lived in tough 
situations, but the environment was very loving. . . . I remember feeling like the 
adults there [cared] . . . I trusted them, I loved them. Spiritually something was 
going too. This is when Mr. King used to go around and make two trips in his 
blue station wagon and take everybody to [the church] where he was the pastor     
. . . that’s like the foundation for me and [it] was seriously important . . . that I 
developed a conscious based on so many stories in the Bible, what’s right and 
what’s wrong, and what’s acceptable. I’m not a Christian, but I’m thankful for 
Mr. King taking us to Sunday school [and the] spiritual influence. 
 
 
Data indicate that Shaka’s schooling experience alone was not enough to ensure his safe 
passage to manhood. Though he was academically proficient in school, his life outcome 
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could have easily been very different had he been left to the experimentation and negative 
influences in his neighborhood. The surveillance of his parents and the positive 
influences of non-school settings preserved Shaka when he was choosing a self-
destructive path. Today, Shaka believes his spiritual-consciousness helped him avoid the 
lifestyle and violence that has claimed the lives of many of his former neighborhood 
peers. Additionally, his personal faith protected him from social anarchy when he did 
engage in neighborhood experimentation and hang with “some bad dudes.” On many 
occasions, he would “cut a trail” (leave) when he sensed that “something was about to go 
down.” On other occasions, his parent’s surveillance interrupted his experimentation, and 
their proactive utilization of mentors from community spaces, like the barber, served to 
counter-balance the negative neighborhood elements. He states:  
 
I also remember . . . some of those tougher times where I was doing stuff my 
parents didn’t want me to do, my mother actually brought the barber— brought 
Ricky over to my house. [He] sat down at the kitchen table, and had him talk to 
me and my brothers . . . you know, just getting some influence and things. [S]he 
brought police up there to talk to us when we weren’t even in trouble. She brought 
a reverend (a pastor) up there.  
 
 
Shaka’s discussion of the influence of his barber is particularly relevant to this study. His 
mother recognized that the schoolhouse and her personal surveillance were insufficient if 
her son was to forge a healthy identity. She needed other safe educative spaces for her 
son. Shaka’s experiences at his barbershop are representative of the value of an education 
by committee approach, where mentors in various spaces make key contributions to the 
identities of Black males. He states: 
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I remember going to Ricky’s barbershop . . . [and] he [the barber/ shop owner] 
became an influential person in my life. He used to look out for us. Momma used 
to just drop us down there. I remember he used to try to keep a clean environment, 
you know clean in terms of language and all of that type of stuff. . . . [Y]ou’ve got 
conversations about sports, . . . about life, . . . about politics, and you will hear 
things. I always felt safe there. . . . Yeah, [the barbershop] was just another place 
where I got see Black men in conversation and what not. I’m going to always 
remember the conversations.  
 
 
Shaka’s visits to the barbershop became more and more infrequent as he got older. Still, 
the influence of the barbershop as a safe space where he “never [felt] anxious” cannot be 
understated, particularly when considered within the context of the fears he described as a 
boy living in the U.S. and his feelings of “danger” as his family fell apart. One can never 
minimize the value of meaningful encounters in positive spaces: Ricky’s barbershop was 
a location where his mother not only knew Shaka was safe, but she knew her messages 
were being reinforced. Moreover, Shaka was able to forge a strong personal identity and 
enjoy a positive educational experience overall because he was not left to navigate the 
negative influences of community-based spaces alone. In fact, through parental 
surveillance and the support of other-parents/guardians, Shaka was able to find safe 
spaces, such as Ricky’s barbershop, Sunday school, and the neighborhood when 
supervised by responsible adults, which provided a sense of security during seasons of 
instability caused by familial challenges and his own decisions as a young boy trying to 
form an identity.  
Allan as Outlier: Education By Any Means Necessary 
 Allan is what many would describe as a “conscious” Black Bermudian male. In 
his mid-30s, Allan sports dreadlocks, has a very peaceful demeanor, and embodies a 
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strong sense of African and Bermudian identity. He is a lover of nature with a gentle and 
humble spirit. Through the use of rich personal examples and his strong Bermudian 
accent, his cadence and word choice suggest that he is a man of deep reflection. Allan is 
very proud of Bermuda and its culture, but he does not make major distinctions between 
being a Black man in Bermuda and being a Black man in another country. When asked 
specifically about his identity, he offered a definitive response: “One word: African. 
That’s my identity. . . . Yes, we are Bermudians as a whole. This is where we’re born 
[but] I’m an African born in Bermuda the same way that a Portuguese man born in 
Bermuda you still call him a Portuguese.” Allan reflects a border crossing ideology in 
that he sees his African identity as one that transcends his present location to remain 
connected to Black men across the Diaspora. Like Giroux (2005) who challenges 
“essentialist constructions of difference,” Allan problematizes labels like Black and 
Bermudian as too simplistic to account for the complexity of his African identity and too 
limited in their capacity to allow him to identify with men of African descent in various 
jurisdictions (p. 99). Allan is happily married and the father of one son. He is a mason 
and proud home owner who through ambition, sacrifice, and his masonry skills was able 
to purchase and renovate the home he now lives in. But this was not always his story. 
 While Allan mentions a pedagogical space I highlight in this study—the 
neighborhood as a space of experimentation—he identifies two additional community-
based educative institutions that serve as both potent pedagogical forces in his life and 
outliers in this study: prison and the gombeys.5 Disturbingly, the prison is a space Black 
                                                            
5 The gombeys are popular Bermudian dance troupes which have origins in African traditions.  
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males in Bermuda and across the Diaspora consistently and disproportionate experience. 
As I detail below, much of what he has acquired was accomplished after 2008, when—
having been released from prison after serving time for attempted murder—he 
determined to “accomplish more in a one year than [others] accomplish in a lifetime.” 
Like Kevin in Chapter V, Allan’s transformation occurred in the solitude of the prison 
space where he was able to reflect on his manhood and recalibrate his personal vision. 
Allan also acquired his GED in prison, where he served nearly four years of a ten year 
prison sentence for “defending his (biological) brother” who was attacked during a 
sporting match at a sports club. As I detail later, the restraint of the prison space—which 
offers an interesting paradox to the free expression of gombey dancing—eliminated the 
distractions that had conspired against the completion of his high school diploma in 
public schooling. Allan admits that a combination of a lack of personal focus and poor 
schools impeded his educational border crossing during adolescents. 
 Allan was raised in a close-knit family that he described as “poor” though, as 
other participants have noted in their narratives, he did not realize it until later in life. He 
has fond memories of family gatherings where his nuclear family and his extended kin 
gathered often to share food, play marbles, and enjoy the ocean. Like Shaka, the close 
living quarters in his urban neighborhood created a strong sense of community (Stack, 
1974), and in Allan’s case many of those who lived closest to him were extended family 
members who shared the multi-unit house his parents rented; the “strong family tradition” 
that has persisted in Allan’s family is consistent with the persistence of neighborhood and 
African extended kin traditions in many Black families where the ideology of the village 
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serves as a vital space for the rearing of children and the preservation of culture and 
identities (Sudarkasa, 2007). If, as Bhabha (1994) suggests, culture is a “strategy of 
survival” that facilitates the hybridity that the subaltern need to traverse various borders, 
then a healthy neighborhood can serve as a powerful nexus for Black families, Black 
identities, Black agency, and Black history. 
 Allan is a lover of history, particularly Black history which he feels has been 
“desecrated” by Europeans who stole many of “our symbols.” Ironically, Allan hated 
history in school, like many other Black males who are only exposed to history lessons 
from a Eurocentric perspective. He explains: “that’s (history) my favorite subject [now]. 
Not in school—in school they never really talked about anything that interested me . . . 
but as I got into my older years, I really started to learn more about my history.” Allan 
admits that he “was [not] interested in school,” but preferred to “use his hands” and do 
anything that was “artistic.” This ideology is reflected by the fact that his discussion of 
his schooling experience was minimal in comparison to his discussion of other educative 
spaces. He merely named his elementary school and the high schools he attended, 
specifically taking time to note the “straight up zoo” that was Hope Academy and after 
prompting, the fact that he earned a 3/3 on the transfer/high school entrance exam. In 
fact, Allan claims that he saw the “destruction of education” when the first high school he 
attended was closed down and he was forced to attend Hope. He asserts that he was 
forced to move from a technical school, where he was learning both academic and 
practical skills and where teachers would “snatch hold of (discipline) you,” to Hope 
Academy, a school that he claims “was being run by students,” and where some “teachers 
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were shooting hard drugs.” He says the lack of control at his high school meant he had a 
lot of time to experiment with “racing bikes” while “skip[ping] school.” In light of the 
high school experience he describes, Allan was fortunate to have positive experiences in 
other spaces to buttress his development. 
 The fact that spaces like the neighborhood and individuals outside of the 
schoolhouse were very impactful in his life is not uncommon in this research study. For 
example, like Jeremiah and Giovanni note in their narratives in Chapter IV, Allan’s father 
was very significant in instructing Allan to become an independent, God-fearing man. 
Allan notes that his father was intentional about preparing him for manhood and even 
calling him “a man” from as early as 10 and 11 years old. In fact, he notes that his dad 
never called him or his brothers “a boy.” Unlike some of the other participants, Allan 
experienced a positive, steady influence from his father which, he believes, is “why we’re 
(he and his brothers) so independent today.” Ironically, despite the positive influence of 
his father, Allan admits that he wandered down the wrong path at times, in part because 
he often chose to hang with “rough people” in the neighborhood. 
 Allan is adamant that he was “never a follower” but he is not naïve to the 
influence of neighborhood experiences on his identity during his journey to manhood. 
Like other participants, Allan was exposed to some of the negative influences and 
experiences of “street life” in his neighborhood as a teenager, including getting into a 
“couple of fights” to defend others and experimenting with marijuana—though he does 
not see marijuana as a drug and is quick to distinguish it from cocaine, heroin, and other 
drugs that are criminalized by “them” (those in power). Allan says he has not smoked 
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marijuana in nearly a decade and he claims he has always been a peaceful person who 
simply hung out with “rough guys.” Consistent with one of the themes that emerged in 
this study—learning through experiences and experimentation—Allan embraces life’s 
mistakes as “the only way to learn.” In fact, his father was intentional about instilling this 
experiences-based mantra in Allan’s thinking by sharing statements like “I make 
mistakes, you know? You can’t do everything the way I do it. . . . You might find a better 
way.” Allan believes he learned to improvise and adjust to various circumstances because 
of his father’s approach. In fact, Allan believes his capacity to use the setback of prison 
time as a setup for his comeback as a new man is directly related to the messages that his 
father instilled in him to acknowledged mistakes and build on them.    
 Allan takes full responsibility for the events that resulted in his arrest and 
imprisonment, though he believes the charge of attempted murder was “bogus” and that 
the high profile, public nature of the incident is what prompted authorities to try to “make 
an example” of him. The fight, which occurred in front of politicians, other dignitaries, 
and hundreds of fans has been framed as a watershed moment in the gang violence that 
has escalated recently in Bermuda and resulted in the proliferation of gun crimes and 
shooting deaths of numerous Black males.6 Images of Allan brandishing a knife during 
the fight flooded the front page of the newspapers and television reports. Allan asserts 
that many of the details of his case were exaggerated and he believes the media has been 
highly influential in drumming up and helping to create the notion and existence of gangs 
                                                            
6 At the time of this writing, nineteen Black males have been shot and killed since 2009 in Bermuda. 
This represents a sharp increase in gun-related murders in Bermuda. For example, there were only two gun-
related murders in 2007 in Bermuda.  
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in Bermuda. Harkening back to the work of Kimmel (2006) who identifies the narrow 
and destructive conceptualizations of western masculinity that cross cultural and national 
borders through the media, Allan is under no illusions as to the transience and invasive 
tendencies of foreign masculine identities on Black Bermudian males. He describes his 
thoughts on being labeled a gang member:  
  
[T]hey (the media) started putting it out [that] “the crips are in Bermuda.” No 
way, you (Bermudians) would have never thought of that. You would have never 
thought of yourself as a gang. Maybe we guys came (grew) up together, we’re 
going out (hanging) together, that’s it. “A gang? No way.” That’s what people 
look for, labels. If it’s not got a label to it, they don’t understand it. People want 
labels. I never looked at it as a gang. 
 
 
He also has a different account and interpretation of the events that led to his arrest and 
conviction. While many believed the fight was between rival gangs, Allan is clear that the 
plot was far less sensational. He was simply defending his younger brother:   
 
At first people thought it was a ‘town’ (central parish) and ‘country’ (Western 
parish) thing. . . . I remember clearly. I was talking to somebody about the game 
[and someone] said something to my brother. . . . Before you know it they were 
fighting [and] fell onto the field. When they fell onto the field, that’s when I hear 
“crack,” and I look down, it was my brother down on the ground. So everything 
went haywire. From there everything just went—chaos. I exploded on that day, 
yeah. Not to the fullest potential, but I did explode. 
 
 
Allan believes that there are individuals in power who are intentional about maintaining 
the oppression of others—particularly Black males. Within a Bermudian context, Allan’s 
identification of the oppressive tentacles of a colonial mindset and existence is an 
important rereading of “identity, ideology and cultural practice” (Hickling-Hudson, 1998, 
p. 327); his rereading of the present is grounded is his critical reflection of the past and 
168 
 
his acute awareness and identification of how power is disproportionately held and how 
Others are differently affected (Gresson, 2008). His critique has connections to the notion 
of border crossing, in that he believes there are individuals whose corporate interests are 
enhanced by the inability of Black Bermudian males to travel freely and access work 
across the island because of supposed gang affiliations. He states:  
 
The media directs what they want you to think. This is another part of 
manipulation—if the media could make guys in different neighborhoods . . . look 
affiliated with some sort of gang activity or whatever, they’ll shut you down from 
work. You go look for a job and say you’re from this neighborhood . . . they 
(interviewers) automatically—when you leave—you’re scratched off that 
interview: “No we don’t [have a job for you]— we ain’t crossing (getting into) 
that. He lives too close to [a particular neighborhood].” 
 
 
Allan is highly critical of the approaches being used in response to violence that he says 
are designed to “hurt,” “destroy,” and “punish” rather than educate. Still, he admits his 
time in prison was a turning point in his life that led him to a deeper understanding of his 
identity. He explains: “I think I experienced a real sense of spiritual awakening when I 
was locked up [and] had the time by myself; that’s when I actually experienced a real 
sense of, “yeah, this is what you are.” 
 Allan further underscores how the prison served as a learning space, in part, 
because there were few distractions, and because—heeding his father’s counsel—he has 
always been willing to admit and learn from his mistakes. For Allan, that is what a man 
does. He states:   
 
[I] had a lot of time—a lot of thinking time—a lot of studying. I don’t blame 
nobody. It’s all my doing, all my creation, all my choices. I’m a person that won’t 
blame the devil because that don’t make me a responsible person. I’ve made all 
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the choices in my life, got the consequences, dealt with them. For the good 
choices [I] got the rewards.   
 
 
Clearly, a house is not the only thing that Allan has renovated since his time in prison. 
Allan has truly renovated his life and embraced education by any means necessary—
mistakes, experimentation, and negative experiences included. He would not change any 
of it. To change some is to change all, and Allan is far too optimistic about his present 
and future to cry over the mistakes of his past. Allan has demonstrated his capacity to 
learn however and wherever he must; now, as a mentor and instructor of young gombey 
dancers and a role model to his younger brothers, he is demonstrating his capacity to 
teach. Gentle and genuine, he is truly his brother’s keeper. He declares:   
 
I’ve learned a lot of lessons with my time (in prison), you know, time to think. 
My situation even startled my brothers. But I always told them when I was up 
there (in jail), “always remember, don’t dishonor me. Don’t make my time (in 
jail) a waste of time.” Don’t you ever [retaliate] . . . and then you’re coming up 
here (to prison) for some dumb stuff. You might as well have come [to prison], I 
would have stayed out. So I came out [of prison], I bought this house, [and] my 
brother bought a house. 
 
 
While Allan is now taking full advantage of the freedom he temporarily lost while 
incarcerated, he feels most free when he is “dancing gombeys,” which is the other 
significant space and outlier that emerged in this study. Grounded in African cultural 
traditions, the gombeys are popular—typically all male— Bermudian dancers/ dance 
troupes who, dressed in distinctive, colorful costumes and masks with tall hats and 
peacock feathers, dance and parade through the streets to syncopated and captivating 
drum beats. During parades and festive seasons, hundreds of smiling and dancing 
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Bermudians can be found followin’ de’ gombeys through Black neighborhoods, with 
exuberant shouts of “ay-oh!” ringing from the crowds as they and the gombeys twist and 
turn through alleyways. Sounds of men blowing into conch shells and empty beer bottles 
produce flute-like accompaniment to the drum ensembles that create the core beats that 
entice locals to leave their immediate neighborhoods to join the procession—in trance-
like fashion—for miles. 
 Consistent with his strong African and Bermudian identities, Allan has been an 
avid gombey dancer from the age of two. He now teaches other Black males how to 
dance gombeys and choreographs creative routines. The gombeys are central to Allan’s 
personal identity as a practice or space of positive experimentation and expression. He 
explains:     
 
The masquerade is a slow [gombey] dance that I do. . . . I know how to do every 
single dance [but] when I go [into the] masquerade it’s like another whole other 
world I am [in]— people are like, “oh wow.” [I] flow like water, like I ain’t got 
no bones in my body, just flow. 
 
 
Few spaces allow Black males to “just flow.” In fact, most mainstream or traditional 
educative spaces—like schools—are intentional about stifling free-flowing creativity, 
expression, and play. The organic expression that Allan describes when he does the 
masquerade dance is also consistent with the improvisational attributes of Black people 
who have historically had to make something out of little.     
 Allan describes gombey dancing as his “passion.” During our interview, he 
enthusiastically showed me his hand-crafted, one-of-a kind gombey suits, and he is proud 
to be viewed by many in the community as one of the best gombey dancers in Bermuda, 
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having been introduced to this African-orientated practice by his grandmother who would 
make his gombey suits. Allan’s experiences as a gombey highlight the reality that, for 
generations of Bermudian males, the gombeys have been a source of positive Black male 
mentorship and African-Bermudian identity formation. Acknowledging the gombeys as 
an educative community institution/space is significant to this study and representative of 
the fact that some Black males are educated in community spaces besides the four 
emphasized in this study.        
 Allan’s narrative reveals the complexity and beauty of border crossing for a Black 
male whose story of transformation and redemption not only challenges many of the 
stereotypes about Black males—especially those whom society is all too willing to lock 
up in prison and throw away the key, but his narrative highlights the humanity and 
humility of a Black man who actually offers a key to more fruitful pedagogical practices 
that respect the cultural identities and masculinities of Black Bermudian males. Allan’s 
experiences reveal the importance of both freedom and restraint: through the positive 
experiences of the gombeys he found a space to “just flow”; through the enforced 
environment of the prison he benefited from the time to just stop. These polar opposites 
are pregnant with pedagogical possibilities. Educational stakeholders must critically 
assess and address the questions that Allan’s learning experiences posit: how and where 
are Black Bermudian males and Black males in general given the time and space to just 
flow, and when and where—besides the prison—are Black males able to just stop in order 
to (re)assess and (re)position themselves toward healthy identities and wholesome 
outcomes. By border crossing from the dark to light side, Allan’s transformation provides 
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a hopeful counter-narrative to dominant discourses that rarely consider the potential of 
Black male renewal and redemption.   
Devon’s Journey: Neighborhood in Isolation, Experience(s) as Teacher 
While most participants noted the significant influence of multiple community 
spaces, Devon’s narrative highlights the influence of one space: the neighborhood. Devon 
is a Black Bermudian male in his early 30s who consistently referenced the strong 
influence of the neighborhood on his upbringing. In fact, he declares, “My neighborhood 
made me, you know, shaped me into what I need to be to become a man. As far as 
everything big in life. Trials and tribulations through life. You learn it, you see it . . .” 
When asked the broad question of what spaces were most influential in his life, Devon 
asserts that “the street . . . had the most influence on me,” underscoring the primacy and 
isolated impact of the neighborhood. Unlike other participants in this chapter who 
referenced multiple community-spaces as being significantly impactful, Devon’s journey 
is representative of Black males who have limited access to a wide variety of positive 
educational experiences and spaces. The neighborhood was Devon’s primary teacher, 
filling the vacuum created by the absence of strong guidance from his family or 
significant influence from school. He states, “Well I didn’t know the right directions, 
nobody showed me the right directions. . . . I had no figure around to be like, you know, 
okay Devon, let’s go this way, let’s go that [way] or, Devon, what do you want to be?” 
There was no significant sports club influence in Devon’s neighborhood like the one that 
helped some of the other participants feel a sense of connection growing up; no 
experiences to note of a surrogate mother or father leading him to VBS or Sunday school; 
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no gombeys; and no Ricky’s barbershop to reinforce positive lessons. Instead, Devon 
found sanctuary in the neighborhood where he would simply “do whatever, just hang out 
with the boys, you know, do whatever.” 
Devon describes himself as “calm and humble,” and asserts that family—his 
“daughter and wife”—are most important to him. He is proud of his Bermudian identity, 
particularly the friendliness of the people, and he believes “A Black man in Bermuda is 
the same as a Black man in America or Germany or somewhere.” In fact, the notion of 
neighborhood encroaches upon the language and lens he now uses to frame the 
interactions and identities of Black Bermudians. He states: “Bermuda is like a 
neighborhood. . . . Bermuda is like a village in Africa. It seems like we’re just a bunch of 
village people just running around on an island.” 
Of the twelve participants, Devon most frequently mentioned the absence of 
strong family support during his developmental years. As a result, his community, his 
neighborhood peers, and trial and error became the most dominant teachers. Devon 
began his narrative by sharing the following: 
 
I was raised on Thompson Street, Gilchrest Parish. I used to play football. I was a 
good footballer. . . . I went to Blake Secondary. I wanted to be a lot of things, like 
[a] lawyer and stuff like that. But then stuff happens. You go around the wrong 
people and stuff like that. You go the wrong way. Some people go different ways. 
You learn from your experiences. 
 
 
Barely in his 30s, Devon often speaks in retrospect, as if he believes he has missed his 
best opportunities and now must make the best of what is left. Devon is married to an 
educator and the father of one child from a previous relationship.  He has primarily 
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worked as a lower level employee in various service industries, though he wishes he had 
heeded his grandfather’s counsel of learning a trade. In comparison to the other 
participants in this study, he spends the least amount of time discussing his family 
background. His ability to sum up nearly 30 years of life in one paragraph elicited 
nervous laughter [from both of us] during our interviews as I sat quietly waiting for him 
to share his journey. He continued: 
 
So now you see what you should have down back in the day but sometimes it is 
too late so you try to better it from now. I am a plain and simple type of guy. I live 
my life plain and simple. Have fun now and then but I try to do what’s right as a 
person. No one is perfect. I don’t know what else you want me to say? 
 
 
After a moderate pause, he then continues by revealing some of the pain of his 
experiences, before discussing his most influential teacher—life: 
 
I don’t stress out about too much. I don’t grumble about too much. There are a lot 
of things out of your hands so you must cope and get over the hurdles. If I was to 
die tomorrow I would say I have lived a good life. I have been through a lot of 
stuff like my mama had a kidney transplant and stuff like that. I went away with 
her. . . . I have seen my grandpa die in front of me so I have seen a lot and been 
through a lot.  
 
 
Lost amidst the experiences and challenges of life, school was not memorable for Devon. 
He attended Legacy Springs Elementary, and like Kofi who often engaged in 
unsupervised afterschool activities in the neighborhood, Devon also had lots of free time 
to experience the neighborhood without adult guidance. He explains: “my momma never 
really told me go do my homework or really like study . . . she was a single mother, she 
had to go do other stuff. . . . She had me when she was . . . about 16 [or] 15.” 
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 Underscoring his detachment from his schooling experience, Devon barely 
remembers the transfer exam that funneled him to Black Secondary, a school that did not 
have a strong academic reputation. Referring to my inquiry about the transfer exam, he 
claims, “I don’t remember that type of stuff,” before describing his overall schooling 
experience this way: “It was school. It was experience. . . . I can’t say it was glorious. It 
was just your experiences in life you have to go through . . .” Like Dexter in Chapter V, 
Devon also attended Legacy Springs Elementary and employed the persona of “the 
joker.” He had no ambitions of attending one of the schools known for academic 
excellence. Devon explains:        
 
Whatever school basically where my friends was going, that’s the school I wanted 
to go. . . . It never was because of the education. . . . Obviously you’re there to be 
taught something, but for me I was the joker. Not that I didn’t really know the 
work or whatever, but I couldn’t understand why they (other students) were doing 
it.  
 
 
Devon’s father moved abroad to the United States when Devon was a boy, leaving him in 
Bermuda with few male role models besides his grandfather and the guys in the 
neighborhood. Devon states that he was “raised around mostly women” and no one 
taught him simple lessons like “how to save money.” He had to become a man and fend 
for himself early in life, and fending for himself meant findings ways to support himself 
financially after dropping out of high school. This is a common reality for many Black 
males, including Troy who we meet in Chapter VI. Devon declares: “I became a man 
young—maybe 12 or 13 [years old]. You know, you have to go out and do something, 
you know if you have to go cut grass or something to make any money or something, 
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that’s what you call becoming a man . . .” Devon’s “or something” was the sale of 
narcotics in his neighborhood, and he believes he was “lucky a couple of times” to avoid 
being caught with drugs by the police. He explains: 
 
I have sold drugs a couple of times. You know, I sold drugs and shit before. . . . I 
have had times when the police have searched me and I have had stuff right there 
on me and just by being lucky they didn’t find it or look in the right place; so you 
learn from those types of experiences: I am not going to carrying it no more, stuff 
like that, or you realize that’s not me or you realize what would have happened if 
you would have gotten caught—I wouldn’t be in this interview right now.  
 
 
Experience(s) has/have continued to be his teacher. While the most enjoyable 
neighborhood experiences for Devon included “everybody partying together” and 
“playing football together,” there were many hard lessons to be learned in the 
neighborhood as he forged an identity by learning from his experiences. For example, he 
asserts:        
 
I think I grew up kind of too fast. . . . I didn’t really live out my youth; hanging 
around older people and stuff like that. But sometimes it is a good thing. They 
teach you the game about basically different stuff. Older people would say “when 
you get older you will find who your friends are and . . . [p]eople change.” And 
when it starts happening you say “people use to say that.”  
 
 
Ironically, Troy—another participant from Devon’s neighborhood—also uses this exact 
term of “the game” in Chapter VI to describe this common neighborhood lesson. 
Additionally, Devon once had to get 50 stitches under his eye after being hit in the face 
with a bottle at a club. He does not believe he was the intended target but because of his 
neighborhood associations, he was “in the wrong place at the wrong time.” Devon knows 
who threw the bottle, but he chose not to retaliate because he is “a people person” who 
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thought it best to “let God deal with it, [and] kill him with kindness . . .” which he says 
are lessons he does remember from church. Part of his learning curve has been coming to 
the conclusion that he could not continue to make the same decisions and expect different 
results. He has had to modify who he spends time with, which has meant distancing 
himself from his childhood friends from the neighborhood. In this respect, Devon had to 
choose to cross parish borders by moving to another part of the island, in part, because he 
realized that street life only leads to two places: prison or the grave. He states: 
 
Now I am trying to do what I need to do . . . save my money, take care of my 
child and live life like that. You can’t do the same thing all the time. I don’t even 
hang around all my friends. Well, I’m not as close [to them] as I use to be. . . . I 
am moving on. . . . [I’m] married and . . . becoming a man. You get tired of the 
same stuff: being a player, being a gansta. It is true—you either die or get locked 
up. . . . You distance yourself once you start seeing different things, going through 
different things. Some people learn earlier than others. Sometimes you have to go 
through things or see something that makes you want to change. 
 
Devon’s maturation to manhood is apparent, particularly when compared to the narratives 
of other participants who also desire to transition from street life but finds this border 
crossing out of street life a daunting task. Devon continues:   
 
Everybody wants to be the guy—‘Scarface7’—everybody wants the best of 
things, have everything: cars, houses, money, everything but you have to do it 
right. That goes to show you either die or go to jail trying to be ‘Scarface.’ But if 
you do things right—save when you are young, work when you are young— then 
you will have those things when you get older. 
 
 
                                                            
7According to Wikipedia, Scarface is an American gangster film originally produced in 1932 and 
remade in 1983 chronicling the experiences of a cocaine drug lord. While the main characters—the 
gangsters—in 1932 film are White males, the main character in 1983 is a Cuban refugee. The original film 
is believed to have some connections to the life of Al Capone. 
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His references to Scarface reveal the border crossing influence of the media (Bahr, 1976) 
on Black Bermudian identities. Consistent with the claims of Kimmel (2006), Devon’s 
references to Scarface also demonstrate the manner in which males of color have been 
influenced by these mafia-style, gangster identities that have been portrayed and 
embodied by White males, such as the main characters in the original Scarface film, but 
have now been associated and identified with Black males and other males of color. 
 Devon is a border crosser who has sought to make many changes in his life. His 
identity is the most mobile of the participants, perhaps because of the limited role of 
community spaces during his journey and because he has learned from experience that 
his most significant community space—the neighborhood—and the associated lifestyle 
promoted there cannot lead him any closer to where he wants to be. Clearly, he wants 
more, from himself and others. He states: “Now I am trying to get around the right 
people: positive people, so positive things can happen.” Though he still “has a draw” 
(smokes marijuana) occasionally in the privacy of his home, Devon’s narrative reflects 
the border crossing possibilities of a Black Bermudian male who is fighting to detach 
himself from the negative influences and ideologies of a community-based pedagogical 
space he has outgrown. His description of the neighborhood is telling. He states:   
 
The neighborhood means nothing really, it’s just where you come from. It’s not 
like it means everything to me. You know, because it makes my character, it’s 
made my character and stuff like that, and there are different things, you know, 
but it’s just the neighborhood, a place where you live. You can’t really help where 
you live.  
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On the surface, the sense of detachment that is evident in his reference to the 
neighborhood may appear to be contradictory to his previous descriptions that 
highlighted the centrality of the neighborhood to his identity development. But there is 
more to it. Devon is still on the border; he is transitioning from the boyhood ideologies 
and space that short-circuited his dreams of being a “lawyer” or “learning three trades”; 
he has learned from the literal and emotional scars of his experiences; in essence, he has 
become a man . . . a man who claims “I missed out on a lot” by “not making the right 
choices”; a man who still harbors dreams of being a lawyer, though he does not have a 
GED yet. He continues:           
 
It’s not just a neighborhood, it’s a period in your life. . . . Do you learn from your 
mistakes or do you keep making the same mistakes? So it’s all about being a man 
and learning to be a man. . . . I learned late. I’ve learned the values of life . . . so 
now that I’ve learned them, I’m on the road. That’s all I could say.  
 
 
Like every man, Devon is a work in progress. He is doing his best with the 
resources he has and the experiences he has learned from. From his narrative we are 
reminded that while participation in the church, the sports club and the barbershop are 
optional, the family, the neighborhood, and the school—as experienced within the 
various unique arrangements that can exist—are default institutions or mandatory spaces 
for Black Bermudian males. We are also reminded that the influence of these optional 
and default space spaces vary. Besides the neighborhood, Devon had few significant 
institutional and community-space ties growing up. He briefly attended Sunday School 
and was involved in sports teams as a boy, but neither his participation nor the influence 
of these spaces were particularly enduring. He does credit the church for helping him 
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understand the difference between “right and wrong” and the importance of 
“forgiveness,” but for the most part, Devon has learned most of his lessons in the 
isolation of neighborhood experience(s) and experimentation rather than through his 
childhood visits to the church. His connection to the barbershop is equally tenuous. He 
describes the barbershop this way: “It’s a place to go get my haircut. I just want to get in 
and get out. [For] some people, [the barbershop is] their comfort zone where they talk 
about their stuff or whatever, that’s not me.” Whereas some participants like Jeremiah 
and Kevin value the barbershop as one of many engaging learning spaces they have 
encountered, other participants—like Devon—have found their education in the isolation 
of neighborhood experience(s).  
Revisiting Space(s) as Place(s) of Learning 
 In this chapter, I have sought to explain how the identities that Black Bermudian 
males form during their journey to manhood are influenced by community-based 
pedagogical spaces (e.g. those outside of the schoolhouse). Through the narratives of 
Kofi, Shaka, Allan, and Devon, we have learned much about the identities they have 
formed and the spaces that mattered most in these processes. The salience of the 
neighborhood, church, and sports club spaces to the participants was evident and 
consistent with many of my expectations upon undertaking this study, though 
understandings gained from the data are not comprehensive. Still, there was consensus 
across the participants as to the relevance of these three spaces, and there were 
commonalities as to the experiences and experimentation that were associated with these 
spaces. As I detail below, data on the barbershop was less consistent.  
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Cutting to the Chase: The Organic Nature of Barbershop Experiences 
 While six participants in the study noted the value of their barbershop experience 
in their life journeys, Kevin’s narrative includes the most affirmative discussion of the 
value of the barbershop as a space/place of learning. Conversely, Devon, like four other 
participants, did not find the barbershop to be a significant space in his journey to 
manhood. Troy also shares Devon’s sentiment that the barbershop is simply a place to 
“just get a haircut.” Whereas for some of the participants the barbershop is valued as an 
engaging learning space, other participants find their education elsewhere. Moreover, 
while each participant noted that he had spent time in a barbershop, data suggest the 
educative significance of the barbershop is not consistently meaningful across the 
participants. The organic nature of the barbershop means that—much like the haircut—
the barbershop experience is individualized based on the personality and preferences of 
the patron.            
 The participants’ recollections of the barbershop provide compelling insight into 
the uniqueness of their experiences. Kevin’s enthusiastic overtures about the barbershop 
reveal the educative impact of the barbershop in his life: 
 
The Black barbershop . . . ha, ha, ha! That is the Black hub. . . . You would go, 
and you would sit down, and . . . every topic is meat for discussion in a 
barbershop. There is no taboo, there is nothing off limits. . . . It was just a 
perpetual place to just hang out, chill and, sometimes you would be in there sitting 
for hours and you didn’t mind.  
 
 
Much like Shaka’s experience at Ricky’s barbershop, Kevin notes specific lessons he 
remembers learning in his barbershop. He continues: 
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 [The barber] Mr. Clark, he always taught us guys when we were younger that 
when you go out, you represent more than yourself . . . you’re representing your 
family, you are representing your bloodline. . . . And then the other thing it taught 
me [is] the art of agreeing to disagree. . . . [I]t’s all right to have a difference of 
opinion with a person and it didn’t have to break down into a fight, a curse fest, 
because he didn’t allow cursing in his barbershop. It taught you how to be a 
gentleman, as opposed to sitting off on the street you know saying ‘f’ this and ‘f’ 
you, drinking or whatever you did, all this other stuff. And it taught you to be a 
really good debater. You couldn’t come into a barbershop and talk about your 
team without some facts and figures. You had to know what was what. 
 
 
Notably, the typical Black barbershop is often viewed as a grassroots, urban space. Data 
suggest that for some Black men who have border crossed out of grassroot, Black 
neighborhood spaces, the barbershop may serve as a locale where they can feel connected 
to classes of people with whom they do not associate in their normal travels. For Black 
males like Devon and Troy, there is no need to attempt to remain connected to the 
grassroots, Black neighborhood space—they are connected to this space. Caleb, who we 
will meet in Chapter VII, has observed that some Black men—he mentions politicians as 
an example—transition out of what would be considered the neighborhood barbershop 
once they ascend the social, political or economic ladder. There appear to be social class 
dynamics at work here that are worthy for future evaluation. Furthermore, Kevin also 
reported, “I get my haircut by my wife now and have been for some years, but I miss the 
interaction of the black barbershop.” Such a statement suggests how border crossing 
ideologies impact one’s participation in various spaces: said differently, the venues where 
individuals access lessons may change over a lifetime. 
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Heralding Outliers, Hearing Others 
 Notably, the organic emergence of the prison and gombeys in participants’ 
narratives as a relevant educative space/experience was unexpected but not shocking. 
Certainly, Allan’s description of two spaces that transcend the four specific spaces I set 
out to investigate in this study is an important border crossing imperative that further 
underscores the value of qualitative research methods to allow participants to define 
themselves for themselves. By not allowing the relevancy of the gombeys and his prison 
experience to go unheard, Allan “ruptures a politics of historical silence and theoretical 
erasure that serves to repress and marginalize the voices of the Other” (Giroux, 2005, p. 
97). Narrative research methods created the vital dialogic space where the pedagogical 
power of two understudied spaces—Bermuda’s prisons and the gombeys—could be 
considered. In so doing, I was able to avoid the “erasure” or exclusion of two significant 
community-based pedagogical spaces that impact the identities Black Bermudian males 
form. This was vital since the data affirm that spaces play different roles for different 
people and some participants had more memorable experiences in one space with little 
association to another space. More than this, by allowing Black Bermudian males to 
name and frame their realities, this study border crosses from mesearch to wesearch.   
Additional Theoretical Connections 
 Each participant in this chapter embraced a strong African identity that 
undergirded how he saw himself as a Black male living in Bermuda. From Kofi who is 
very passionate about being a Bermudian to Shaka who “cannot be called Bermudian and 
be happy,” the profiles in this chapter exemplify the breadth and complexity of the “fluid 
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and multiple” masculinities and identities that, according to Gause (2008), rest on and 
respond to “historical, political, racial, and sociocultural contexts” (p. xiv). In his own 
voice and in his own way, each participant in this chapter represented aspects of the 
postcolonial commitment to resisting the vestiges of colonial domination. For example, 
the notion that culture is a “strategy of survival” (Bhabha, 1994) that undergirds the 
hybridity marginalized groups need to navigate through and across boundaries and 
borders is evident in the manner in which each participant grounded his cultural, ethnic, 
and racial identities in who he was as an African male living in Bermuda. In his own way, 
each participant seemed to understand that his sense of self had been influenced to some 
degree by the onslaught of life—colonialism—in Bermuda. In this respect, these four 
participants are exemplars of what Bhabha (1994) would call “colonial subjects,” which 
he describes as the “individual or collective psyche of the colonizer or the colonized” (p. 
119) that allows for an analysis of who the participants are beyond the political and social 
realms.           
 Drawing on the tenants of postcolonial theory, the participants’ voices and their 
self-definitions are most important, since the purpose of this study was to create space for 
subalterns—in this case, Black Bermudian males—to be heard and hopefully better 
understood. The act of acknowledging the centrality of their Africanness or—in the case 
of some—their cultural association with other Black males across the Diaspora was a 
powerful statement that represented an organically-potent postcolonial imperative: these 
men would define themselves for themselves!      
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Conclusion 
 In this chapter, I have given specific attention to community-based pedagogical 
spaces in order to learn how experimentation and experiences in these spaces have 
impacted the identities that Black Bermudian males form during their journey to 
manhood. Together, the men who participated in this study affirm the salience of non-
school venues as significant spaces of learning. In the next chapter, I introduce the final 
three participants within the context of the theme exposure to life options. Specifically, I 
describe some of the intersections between the participants’ exposures, their 
conceptualizations of success, and their life outcomes. 
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CHAPTER VII 
 
EXPOSURE TO LIFE OPTIONS: SEEING IS BELIEVING 
 
 
In this chapter, the final three narrative portraits are situated within the third of the 
four main themes: exposure to life options. What and who participants were able to see 
or not see, and what participants were able to do or not do greatly impacted the men 
they have become and their expectations and life outcomes as they transitioned from 
boyhood to manhood. These dynamics have also impacted the expectations they have 
met and the outcomes they continue to pursue presently as men. Through the global 
impact of the media, Black Bermudian males are exposed to typical notions of western 
and Black masculinities. These non-Bermudian lenses have the capacity to influence the 
identity development and definitions of success that Black Bermudian males embrace. 
By beholding these images, Black Bermudian male identities are exposed to limited 
constructs of who other Black males are across the Diaspora and, in turn, who they can 
be as Black males on the island of Bermuda. These intersections reveal potential 
dangers of a colonial mindset, dominant ideologies importation, and the capacity for 
non-Bermudian identities to border cross and infringe on the masculinities of Black 
Bermudian males and their notions of success. In exploring the life options that the 
participants were exposed to, this chapter also begins to address the third and final 
research question undertaken in this study: How do Black Bermudian males define 
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success given their life journeys, personal identities, and the influence of community-
based pedagogical spaces? I begin by restorying the lives of Brandon, Troy, and Caleb. 
Brandon’s Journey to Success: Breadth of Exposure 
 Brandon is an eloquent Black Bermudian male in his early 40s. He is married and 
the devoted father of three children. Brandon describes his upbringing in his two parent 
home as “uncomplicated but complicated.” His journey was uncomplicated in that he 
came from a very supportive family who were intentional about exposing him to various 
extra-curricular activities and mentors, but his journey was complicated by his personal 
and family identity as a “very dark-skinned Black male” of West Indian8 heritage. While 
Brandon’s exposure to Black cultures outside of Bermuda broadened his worldview, he 
also struggled with the intercultural tensions of his border crossing identity as he sought 
to translate the meaning of his West Indian heritage in Bermudian space. He explains: 
 
[M]y mother is actually Jamaican which gave me a very unique perspective. My 
father is from Bermuda and in the 70’s there was still an overarching sort of 
distrust and disrespect for West Indians. My mother actually raised my brothers 
and I and my sister as Jamaicans living in Bermuda which was a very Caribbean 
value system, but living in the context of Bermuda. So I had this real love/hate 
relationship for Bermuda because on the one hand I couldn’t understand as a 
country where my father is from and where I was born they basically didn’t 
understand who I was as a dark skinned black Bermudian male and [they] judged 
me based on having a Caribbean parentage so there was that chip on the shoulder.   
 
 
As scholars such as Banks (2000) and Glenn (2009) have noted, colorism—the 
discriminatory practices and prejudices toward particular people or groups because of 
                                                            
8 The terms West Indian and Caribbean are often used synonymously. Notably, Bermuda is not a part 
of the Caribbean, though there are cultural and geopolitical connections between Bermuda and Caribbean 
nations. 
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skin tone—is a common phenomenon that is representative of the intra-cultural tensions, 
which I discussed in Chapter II.       
 Grounded in Whiteness as a form of cultural domination and the standard by 
which beauty and value is judged, one of the consequences of Black oppression for Black 
identities is the self-hatred that are exemplified by notions like “having good hair” and 
“not being too dark,” to which Brandon refers. In this respect, tightly curled hair is seen 
as the antithesis of the straight, flowing mane of people of European descent, and dark 
skin is the polar opposite of the pale skin of whites. Egged on by the media’s privileging 
of Whiteness, the insidious nature of racism has created a context where Black people 
exert these prejudices on each other by embracing destructive notions of beauty that 
marginalize Blackness as ugly. Studies outlining Black children’s preferences for White 
dolls reveal the transcendence of these ideologies to impact the lens of the young 
(Powell-Hopson & Hopson, 1988). Thus, it should come as no surprise that prior to the 
emergence in the media of darker skinned Black men like world known U.S. actors 
Wesley Snipes, Denzel Washington, and Morris Chestnut in the 1990s, light-skinned 
Black males like R&B singer Al B. Sure were the standard for what an attractive Black 
male looked like. Some of the participants like Brandon shared that growing up in the 
1970s, 80s, and early 90s as a dark skinned Black male had consequences for identity 
development. Brandon continued: 
 
My brother and I were very dark skinned growing up in a culture where at the 
time dark skinned black males were considered the sort of anti-type of what male 
looks were. So you had to endure the names of “black spook,” “black ace of 
spades,” [and] “midnight.” You grew up with a complex about being dark-
skinned. I remember being at [elementary] school and having to endure an 
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unusual amount of teasing about being Jamaican because most people did not care 
to know that my dad was Bermudian and I was Bermudian and also being dark 
skin. And in my later life I didn’t realize what impact that had on my self-esteem 
until I became a lot older in terms of a lot of choices I made and how I viewed 
myself just from being teased from young. 
 
 Brandon’s exposure to Black intra-cultural prejudice—which cannot be 
disassociated from the tentacles of racism and the privileging of Whiteness as the 
standard of excellence and beauty—created tensions and insecurities for him as a young 
man. Trying to forge an identity at a time in his life journey when he did not yet have the 
tools to understand and navigate how race and racism assaults the construction of a 
healthy self-image, particular for dark-skinned Black males, was painful. At the same 
time, Brandon’s family background and personal identity exposed him early to the reality 
that his Blackness transcended the shores of Bermuda. His mother was intentional about 
exposing him to his West Indian heritage. In fact, he states: “My mother actually raised 
my brothers and I and my sister as Jamaicans living in Bermuda which was a very 
Caribbean value system.” As a boy growing up in the 1970s and 80s, Brandon could feel 
the anti-West Indian sentiments in Bermuda. Though amiable ties have been forged 
between many Bermudians and West Indians living in Bermuda, there are still 
Bermudians who harbor negative sentiments and use labels like “jump-up9” to describe 
West Indians like Jamaicans.          
 Brandon admitted that it wasn’t until he became an adult that he realized how his 
identity, self-esteem, and life decisions were impacted by the teasing and tensions of 
                                                            
9 The origin of this pejorative label is not clear. Some attribute it to the notion that Jamaicans came to 
Bermuda to “jump up” the economic ladder, while others attribute this label to the lyrics of popular songs 
in the Caribbean. 
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trying to develop a sense of self amidst the toxicity of anti-West Indian, anti-dark-skinned 
ideologies. He asserts:   
 
It was a weird existence because on one hand I had a phenomenally strong value 
system because of  my faith and my peer group but I had this unusual distrust for 
members of my community, and who looked just like me, because of the 
duplicitous nature of how they treated me growing up.  
 
   
Looking back on his transition to adolescence and adulthood, Brandon now states: “I was 
attracted to girls in a way that I felt they validated who I was because of my insecurities.” 
This mindset was a major factor in the development of an “unhealthy” high school 
relationship. In an effort to escape social worlds where both he and his girlfriend felt 
“misunderstood,” he can now see that they “became a lot closer than people should be at 
16 or 17.” This relationship would lead to the birth of his first child, which I discuss later. 
 Though Brandon struggled to develop a positive personal identity because of his 
dark complexion during adolescence, his exposure to peer groups and acquaintances from 
diverse backgrounds was a positive experience that bolstered his social development. 
Being raised on the border of two very different neighborhoods—a poor Black and an 
affluent, White neighborhood—Brandon believes he was exposed to the “best of both 
worlds.” As an adult, he is now able to relate to people from various communities and 
backgrounds in Bermuda because he was raised in an environment where he border 
crossed to divergent communities. He states: 
 
On one hand was the private school white boys, and black kids on the other side 
of the neighborhood. I was able to negotiate both worlds with such ease. Even to 
this day I have friends from the proverbial both sides of the tracks and it 
broadened my scope on Bermuda so much. My neighborhood was really strange 
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like that. . . . One day I would be playing with somebody [from the ‘hood]; the 
next day I would be with the guys from Ivy Secondary out playing basketball. 
What it did was it gave me a love for Bermuda. 
 
 
Brandon was also involved in many community-based spaces as he journeyed from 
boyhood to manhood, including churches and, to a lesser extent, sports clubs. Through 
activities and mentors in these spaces he was exposed to notions of success in various 
contexts. In fact, he believes his parents were “before their time” in the sense that they 
exposed him to many extra-curricular activities to keep him out of trouble. He explains: 
 
My mother recognized that one of the critical tools to keeping my brother and I 
off the streets was a very keen sense of faith, I mean my mother and my father, 
but my mother was much more vocal with it. . . . So we got involved in the 
church, Pathfinders, Sabbath school (activities and spiritual groups associated 
with the Seventh Day Adventist Church). If it happened, we were in it, and 
looking back on it now it became a saving grace as well. . . . Their philosophy 
was if we keep them occupied there is less time to get involved in things that are 
negative. So we did piano lessons, trombone lessons, Tae Kwon Do, we went 
sailing and swimming. So we were so tired at the end of the day there was very 
little time to get involved in crap because we were just really mortgaged out in 
activities. There were a few really strong role models at my church and my school 
that shaped my opinions. I was blessed with very strong role models. 
 
Brandon had a unique schooling experience, having initially attended Hope Academy for 
high school and then transferring to a private, predominately Black school. His exposure 
to the environment at Hope Academy adds further perspective to the narratives of Dexter 
and Allan who, like Brandon, attended Hope Academy.   
 
I went to [Hope Academy and] found out I got people’s respect by fighting. So, 
my brother and I were very good at sports but we were also better fighters than 
anything and . . . so that became our tool of choice which was you know if you 
say something against me to hurt me, I’m going to show you my displeasure by 
planting my fist in your face. So for a very long time that’s what we did if you 
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called me a name or did anything. . . . What I remember about [Hope Academy] 
was very little male structure. I had a lot of female teachers. It was overwhelming 
masculine, in terms of all young guys coming from all around the island, but there 
was very little development in terms of who and what we were and that’s 
probably when I drifted into the darkest patch of being a young man because there 
was a lack of guidance . . . it was almost as like Lord of the Flies, literally. 
Everyday . . . your goal was to survive that day by any means necessary, and it 
was a really rough social experience. 
 
 
At Hope, success was survival. Transitioning to a predominantly Black high school 
exposed Brandon to broader definitions of success which positively influenced his social 
and academic experience, though he initially chose to fly under the radar academically. 
He identifies the critical influence of one Black Bermudian male teacher who understood 
“that there was nobody in our environment that was trained or culturally or spiritually in 
tune enough” to bring out our potential, “so . . . he started to take a critical interest [in us 
by] dressing [well], [challenging our] attitude and aptitude, and bringing certain values 
out of the guys.” This young, dark-skinned, good-looking, Bermudian male teacher 
served as a role model for Brandon and his classmates. The students thrived under the 
influence of a fellow Bermudian male who saw their “potential,” and whose identity, 
intellect, and personal interest in them challenged the dominant discourses of their other 
worlds. Brandon’s academic ability was exposed when his excellent performance on the 
ACT examination brought attention to the fact that he was actually capable of far more 
than was being expected of him by most. Toward the end of high school, he began to 
emerge and embrace the fact that he could achieve. The border crossing that was taking 
place ideologically was buttressed by his literal border crossing during his senior year. 
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 Attending a predominantly Black private high school exposed Brandon to the 
expectation of college attendance. Through a class trip to college campuses in the U.S. 
during his senior year, including a visit to an HBCU, the ideology of Brandon’s high 
school was reinforced: attending college was a matter of where not if.  He would 
transition to an HBCU in the U.S., and this space exposed him to a nucleus of high 
performing, spiritually-grounded Black males who challenged him to do his best and 
helped shape his ideas of success. Brandon recalls his undergraduate experience with 
enthusiasm and is grateful for the social, spiritual, and academic “rubrics” that he was 
exposed to. In fact, Brandon believes that his HBCU experience helped him to 
successfully transition to manhood and traverse one of his most difficult personal 
challenges: becoming a teenage father. His narrative is worthy of extended consideration. 
He states:         
 
To make a long story short, I had a daughter [and] that changed the trajectory of 
my life. I became a pariah because I [was] 18 with a child. So my paradigm 
changed from  being the wonder boy to being a guy that “oh you’re just like the 
other guys.” I had to  then change my whole frame of reference… [and] based on 
my moral fiber, my daughter became everything. I threw myself into her, and she 
became my reason for living. And I used that experience to motivate me to excel 
in school. 
 
The experience of having a daughter as a teenager forced Brandon to reevaluate his sense 
of self—an identity that now included the role and responsibility of fatherhood. 
Brandon’s data suggest that the crucible of his new role as a father forced him to actively 
engage the process of border crossing from boyhood to manhood. In this vein, Brandon is 
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clear that becoming a man is a process and to suggest that a boy becomes a man on a 
particular day is to “cheapens manhood in the process.” He continues:  
 
Being a male is a matter of birth. Being a man is the sum total of experiences and 
responsibilities. There is no one day that you become a man. There is a point 
when you take responsibility for your actions and you understand your core 
purpose in the world and the people you are responsible for feel safe. There is no 
time [I became a man] but I know the period. The period was when I became 
autonomous. Even though I had a child I still depended on somebody [his parent’s 
financial support in college] for my existence. But I started to make my own 
money which gave me autonomy in terms of decision making processes, when at 
the end of the day I woke up and if I did not produce my family did not eat. And 
the decisions that I made shaped the decisions of a generation, which is my 
children. I say [it’s] “a process,” but ever since I became 18, I think I was being 
groomed for manhood. 
 
 
Brandon’s exposure to various life options, mentors, and periods of adversity were all 
elements of the “groom[ing]” process that helped him to transcend the borders of 
boyhood to embrace manhood. His discussion about autonomy is significant for the 
journeys of Black Bermudian males. As Caleb’s profile reveals later in this chapter, many 
Black Bermudian males live at home due to limited housing space; thus, autonomy can 
be hard to come by for many Black Bermudian males. This reality underscores the value 
of Black Bermudian male exposure to college experiences outside of Bermuda where 
they are forced to cut the umbilical cords of living at the family homestead and enjoying 
mama’s cooking. This is an important border crossing imperative for Black Bermudian 
males.            
 In Brandon’s journey, not only did he redefine himself, but his narrative suggests 
that his life has also been one of self-redemption. Brandon has developed into a family 
man and leader who defines his success through his impact on his community and his 
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role as “a priest, provider, protector, and friend.” For Brandon, being “a priest” means 
fulfilling the role as a spiritual leader in his family and community. Being a “provider” 
means taking care of the physical and emotional needs of his family and community. 
Being a “protector” means ensuring the safety and security of his family and community. 
Finally, being a “friend” reflects a recent awakening he had after visiting one of 
Bermuda’s prisons to encourage the inmates. The visit helped him realize that being “a 
friend” is to be available, compassionate, and relevant to his family and community. For 
Brandon, these are the fundamental tenants of his life—a life that he describes as 
“successful” because he has been able to “set reasonable goals” and because he can 
“share it (his success)” with people who “enjoy” and “appreciate” his success. He asserts, 
“Success is setting achievable goals that you can measure and you can also attain.”  
Brandon’s conceptualizations of masculinity and success as being grounded in familial 
and community accountability are the antitheses of the destructive Western masculine 
identities noted by scholars like Kimmel (2006) and Connell (2005). Notably, Brandon’s 
HBCU experiences and exposure were significant in the development of his ideologies 
about masculinity and success. Brandon continues:       
 
I would not have probably survived at another institution, not because I was not 
academic, but I needed the rubrics around me that made me see education as more 
than a tool to make money. [My college] gave me a skill set to make myself a 
servant in life. . . . My peer group was academically inclined, they were all lady’s 
men, but they were focused on Christ and focused on education. The peer 
pressure was “hey pull your grades up,” and the peer pressure was to succeed. So, 
being competitive by nature, I wanted to be in a peer group of people that were 
achieving. So positive peer pressure actually worked, and it actually pulled me 
through because the cats [guys] I was associated with were hardcore. Most of 
them even today are captains of industry, doctors, lawyers, and entrepreneurs, but 
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at college they set the bar high for me. I came back [home] and got very stuck in 
[involved] at my church, and very stuck in [involved in] my community. 
  
 
Brandon’s narrative offers valuable insights into ways that broad exposure to positive 
peer pressure and healthy spaces (for example, border crossing to the United States to 
attend an HBCU) can help nurture Black men into identities that challenge traditional, 
damaging notions of masculinity, such as the notion that Black males anti-intellectual 
brutes who do not take care of their kids. In Brandon’s case and of importance to this 
study, he defines success as “setting achievable goals that you can measure and you can 
also attain.” He has attained his goals—the most important of which is being present and 
active as a father and husband, which intersect with his commitment to serving his 
community and living out his faith in practical ways. In addition to his fulltime 
employment as a high ranking civil servant, Brandon presently volunteers as an instructor 
in a community school. Brandon’s profile is a compelling reminder that given the right 
exposures, Black Bermudian males are fully capable of turning trials into footstools of 
triumph. 
Troy’s Journey: Lack of Exposure and Overexposure 
 Troy is a Black Bermudian male in his early 30s who characterizes his life 
journey with the ambiguous phrase: “[it] wasn’t hard and it wasn’t easy.” Notably, many 
of his life experiences and perspectives seem to reflect some level of tension or 
contradiction: Troy describes himself as a successful “businessman” though he admits he 
has “never worked (a traditional job) from like 18 years old”; he sees “street life” as 
“fun” and “the game” as an appropriate means to an end as long as you “don’t get 
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caught”; and he claims that “whatever I’m doing is for my children—they know at the 
end of the day if good or bad happens that daddy still done it for us” Troy also admits 
that it is a challenge to see and spend time with all eight of his children while also dealing 
with his seven “baby mammas.” While some may question some of Troy’s views, no one 
can question his productivity, ambition, and optimism. Troy does own a business and 
vehicles, though they appear to have been funded by illegal drug activity. But that’s not 
how Troy would tell the story. In fact, if challenged about the course of his life, he would 
be quick to point out that most systems are “scams,” those running the institutions are 
“corrupt,” and his “progress” should not be dismissed or diminished. He states: “Illegally 
or legally, it don’t matter what you’ve done in life to be successful. At the end of the day, 
most people have done it illegally.” Ultimately, Troy sees his journey as a legitimate 
“success story” and the crowning moment of his career would be to get off the street 
corner by the time he is 40 years old and slide out of the game without ever being caught. 
That is one of his goals. As a keen observer of what he sees as corruption in national and 
international media and governments, Troy is truly a student of life—though, admittedly, 
street life is his area of specialization.       
 Troy’s exposure to street life and street education started early. In fact, the streets 
and its “mentors” in his neighborhood were more influential than any other space or 
individual that he was exposed to during his journey to manhood. In truth, unlike some of 
the other participants in this study, Troy wasn’t exposed to many positive male mentors. 
He, instead, grew up with his mother, step-father, and sister with whom he had good 
relationships. He had significant relationships with his grandmother, aunties, and cousins; 
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still, he did not know any of his grandfathers and his uncles were actually the ones who 
attracted him to street life through their example and lifestyles. In this light, his sentiment 
that “women show guys everything in life a guy needs to know . . . a real man would tell 
you that a woman shows you everything you’re really supposed to know in life” is 
understandable though no less controversial. Based on his limited exposure to his 
biological father, and contrary to the views of the other participants in this study, Troy 
does not believe that a man is essential to rearing a boy to manhood.   
 Notably, Troy’s biological father lived in his neighborhood as well. But with the 
exception of the occasional waves as he drove by on his way to work and one trip to the 
United States when Troy was a boy, Troy did not have a relationship with his biological 
father. He explains: “I used to see him every morning. [W]hen I used to walk out to the 
bus stop (for school), he used to come driving across . . .” Still, consistent with Troy’s life 
philosophy that you must always be “moving forward,” he says he holds no grudges 
against his father, nor does he feel he missed out on anything by not having a significant 
relationship with him before he passed away. He states:      
 
The little time I did get to spend with him I guess he was alright. . . . I really don’t 
even worry about him like that though because I’m already good in life. . . . I 
could understand if I wasn’t good and he . . . made me think that’s (his absence) 
why I ain’t good, but I don’t worry about those things in life. 
 
 
In the absence of strong role models typically perceived as positive, he was exposed to 
the example and encouragement of street “mentors” who ended up being the most 
significant men in his life—men who he holds in high regard. He asserts:  
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[I] got to see guys from the street that are making it and not making it. . . . I was 
an observer, so I would see [the] game [and think] “I want to be like this here 
when I get older. I don’t want to [do that].” I listen[ed] to little advices with guys, 
like you don’t want to be sitting of the street 40 years old selling drugs. . . . [T]he 
guy that put me in the game, I even tell him like I give him respect, because in 
actual fact, now I take care of him. He’s like my son, and he’s older than me. So 
right now it’s basically like returning the favor, like a cycle. . . . I literally take 
care of him today. . . . I watch guys in my age bracket. We all started out the same 
time doing what we doing. We all had a plan in life. 
 
 
Troy’s family-like network of neighborhood associates reflects an amalgamation of the 
extended kin paradigm often attributed to Black families and informal 
educative/mentoring relationships, further underscoring that relevance of community-
based education for Black Bermudian males. Though many would describe the nature of 
his education problematic and his career illegal, there is no denying the transference of 
knowledge—the border crossing—of ideologies, values, and practices. 
 Besides the neighborhood, which Troy describes as “everything to me,” he does 
not note any other community-based pedagogical spaces as being significant in his life. 
For instance, attending Sunday School was an activity that fizzled out as he transitioned 
into adolescence, the sports club was a place to just “socialize” since he stopped focusing 
on sports once his eyes were opened to “the game,” and the barbershop was a locale to 
“just go . . . get a haircut and leave,” in part, because he was always on the move and 
“doing things in life.” The contrast between Brandon and Troy’s experiences and 
exposure are striking. While Brandon was exposed to numerous extracurricular activities 
and life options through the mentors he encountered in various community spaces, Troy 
was underexposed to positive spaces and life options, and overexposed to illegal 
activities and the trappings of the ‘hood. 
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 Troy’s schooling experience mirrored his disengagement from other community 
spaces, excluding the neighborhood. In essence, schooling was not memorable for Troy. 
Whereas participants like Jeremiah, Giovanni, and Brandon centralized the schoolhouse 
in their narratives, Troy was far more succinct in summing up the essence of his 
schooling experience. He states: “Coming up, [I] went school. Didn’t finish high 
school—got kicked out of high school, and from there started doing whatever I done to 
make money.” After further prompting, Troy acknowledged that he remembers getting a 
2/3 on the transfer exam and that he was expelled in his fourth year (10th grade) of high 
school after being “accused of inappropriately touching a girl.” The abrupt end to his 
schooling experience encouraged him to go “full ahead” with his business plans outside 
of school, where he was making far more money than other young people were getting 
from their parent’s allowance. He claims that he was not exposed to or encouraged to 
explore other options to gain his high school diploma, and he really was not interested 
anyway when he could stay home as a 15-year-old and do what he wanted to do.    
 Today, Troy’s perspective on schooling is somewhat ambivalent. In one breath, 
he is an advocate of schooling for his children, though many would question the quality 
of his academic support of his children; in another breath, he denounces the value of 
schooling in his life because he has made it without it and because he—quite fairly—
questions whether tertiary levels of education guarantee employment or fiscal 
advancement, especially when his country, as he sees it, has a penchant for hiring 
foreigners over Bermudians. He states: “Seriously, that’s why I tell you that I don’t go to 
school, because at the end of the day I’m going to sit down and analyze everything out. 
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I’m going to look at things from all different aspects, especially from the street life.” His 
analysis reveals that school was unnecessary for him and a waste of money for anyone 
who—after spending thousands of dollars in college—returns to Bermuda to make less 
money than him, and still cannot be “a boss.”       
 The manner in which he describes his siblings’ college and career decisions is 
quite telling as well about perceptions of success and the pathways to it. Much like Kofi’s 
narrative in Chapter V, Troy’s description further underscores the reality that the 
expectations, experiences and exposures encountered by girls and boys raised in the same 
household can be totally different. Troy states: 
 
My sister turned out to be brilliant. . . . She must be, what do call you them, an 
auditor? . . . for one of these insurance companies or something. But, yeah, she 
does good in life. But she does it in a different way. . . . [S]he probably didn’t 
even go through hard times, like you know, same way as me. . . . My brother went 
away to school. I even wondered why he went away to school. I’m thinking, 
“okay, you’re out of school, you could get money where we are . . .” [In] other 
places around the world you gotta bust your ass to get money, not here [in 
Bermuda]. And that’s the realistic of it. . . . like on a regular day you can come 
outside and make $1,000, you know, $2,000 on a regular day. I’m talking about 
the small guys, so imagine the big guys . . . that have never been caught. 
Somebody that probably makes $100,000 . . . or $200,000 in a day. 
 
 
Troy feels that he has crossed over to the realm of the successful, and he has few regrets 
about choosing street life as his path. After all, it was the path that seemed most 
accessible based on his overexposure to it and his lack of exposure to other life options. 
In this light, it is significant to remember that neighborhoods have cultures that reflect 
ideologies absorbed from near and far. When Bhahba’s (1994) notion that culture is a 
“strategy of survival” is coupled with the reality that Troy was raised under the 
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significant influence of his neighborhood culture, his decision to embrace the education 
and profession promoted through his exposures becomes more understandable. Without 
significant opportunities to border cross and see other life options being lived by people 
he respected, Troy was, in a sense, being true to the identity he had been educated to 
embrace and survival strategies he had been exposed to and cultured in. All things 
considered, he feels good about his businesses, his status as “a boss,” and his capacity to 
fulfill his duty as a man who is taking care of his responsibilities. He explains:     
 
Like I’ll be just taking a shower and I’ll just say it to myself, “I’m proud of 
myself” because who ever would have thought that I would have had what I’ve 
got now . . . not coming up with a father . . . [against] the odds that people 
probably wouldn’t even think that you could [overcome] . . . it’s all a success 
story at the end of it. 
 
 
Still, contradictions abound in his life and in the identities he embodies. For instance, 
Troy is not eager to expose his children to the path he has taken to success, even though 
he admits that they are probably being exposed to the lifestyle anyway. In spite of his 
affirmation of his line of work and the product he distributes—since he questions the 
criminalization of marijuana, he still tries to steer youth away from street life and does 
not glorify the accoutrements he has acquired to young people. These are all noble, 
though somewhat contradictory, gestures.      
 Equally interesting is his admission that if he could do it all over he would take 
school more seriously, and that he wants his children to take advantage of schooling and 
college, even though these avenues are not for him since he is so far along in his career. 
Much like Allan in Chapter V, he also believes that the media has intentionally created 
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the gang issue in Bermuda for capitalistic gain, and the labels of “wall-sitter” and “gang 
member” have been thrust upon him and his peers whether they wanted these labels or 
not. He has personally observed the spike in newspaper sales on days when stories on 
gang violence and murder are plastered on the front. The manifestations of gang violence 
today, he believes, are no more than self-fulfilling prophecies of doom rooted in the 
destructive identities that have been scripted onto the Black male psyche by the media 
and those in power. He explains: 
 
Listen, I analyze it. . . . If you didn’t call these guys a gang, they wouldn’t be a 
gang. They ain’t no gang, they’re only a group of guys that sit around. But now, 
yeah, okay now they’re gangs . . . because you put in the newspaper, “oh the 
gang.” [So some guys then say,] “okay, yeah, I’m from a gang . . .” And they even 
got these foreign cops coming here (to Bermuda) and making them (Bermudians) 
think they’re in gang because where they (the cops) came from, these guys (in 
other countries) are already thinking they’re a gang so now you’re going to bring 
this [to Bermuda]. You hear me? They’ve (those in power) done this to 
themselves. Honestly, I blame this on themselves. There’s nobody else to blame. 
You’ve never heard of gangs in your life. Hear me? Never. That’s how you get a 
trend, when somebody keeps saying something or doing something, that’s how 
you get a trend. You don’t get a trend if somebody don’t do it, or somebody don’t 
say it, yeah? . . . [T]he young, stupid ones . . . [now] think they’re a gang.  
 
 
Troy has been personally affected by these labels, much like—in his words—a child who 
has been “called a fool for 20 years…will think they’re a fool.” He continues: 
 
Remember, when I was coming (growing) up it was ‘wall sitters.’ Hear me, wall 
sitters [was the label used] in the newspaper. I thought I was a ‘wall sitter’ . . . 
The other year they were ‘a crew.’ The other day they were ‘a group.’ What really 
is it? You go into— okay, let’s go say the ‘free masons’— what do you call them? 
What do you call ‘the police’? You should call them a gang, don’t they always sit 
off together! So what’s the difference? 
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Troy’s questioning is profound, and his frustration—as a Black male who has sought to 
forge an identity and acquire success using the tools and exposure at his disposal—is 
telling: many Black males are not who we/they think they are or who they want to be. 
Further demonstrating the tensions between the identities some Black males embrace and 
the dreams they harbor, he claims that he really wants to help his community and would 
love to be a motivational speaker to youth. He states: 
  
If anything I would like to be a mentor—like a motivational speaker, because 
remember I’m good in life. I’ve been through what guys want to go through or 
what people are going through, I’ve watched addicts. I’ve seen all the different 
walks in life. My talk would literally be about not wanting to be on the streets, 
like wanting to make a better choice in life—not glorifying it. 
 
 
Perhaps Troy’s message is exactly what some Black Bermudian students need to hear. 
Either way, he is connected to the public education system as a parent of eight children 
and an informal community mentor to the young man he directly communicates with in 
the neighborhood and those who learn lessons—much like he did growing up—by 
observing and being exposed to his “success” and the identities of others like him. While 
Troy’s profile reveals that being overexposed to limiting identities and life options has 
negative consequences, Caleb narrative highlights the reality that delayed exposure to 
positive identities and life options can also be detrimental to Black Bermudian male 
identities.   
Caleb’s Journey: Delayed Exposure 
 Caleb is a Black Bermudian male in his early 30s who has never been married and 
does not have any children. He is a lover of life who is known by many as a ‘pretty-boy’ 
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and a joker. Like other participants in this study have mentioned, Caleb enjoys working 
with his hands and he describes himself as “hard working.” He was taught to “work hard, 
work hard, work hard” by his grandfather who, along with his grandmother and his aunt, 
raised him when he was a boy. He has fond childhood memories of sitting in his 
grandfather’s garden as he farmed his crops and believes this exposure is what solidified 
his work ethic and desire to “use his hands.” But in many other areas of his life journey—
a journey he says “had its ups and downs,” Caleb’s exposure to life options and a 
significant relationship with his father was delayed in comparison to the narratives of 
some of other participants in this study. 
 Caleb is proud to be Bermudian, though he struggles to articulate characteristics 
that make Bermudian culture distinctive from other jurisdictions. He feels that Bermudian 
national pride pales in comparison to the national pride he sees displayed by Jamaicans 
and citizens of other jurisdictions, especially when he observes television. In fact, he 
states: “I don’t think we have a culture. No, I don’t see nothing.” Additionally, he 
suggests perhaps it is cultural that “most Bermudian men normally don’t leave the home 
until they’re like 30 years old,” which is reflective of the theme of delayed exposure. 
Some Black Bermudian males experience delayed exposure to independence and 
autonomous living arrangements due to limited housing options in Bermuda, the high 
price of rents, and the reality that some Bermudian males—as other participants have 
noted—are mama’s boys. Underscoring these ideas and some of the potential differences 
between Bermudian male and female identities, Caleb asserts that “most Bermudian 
women will branch out (become autonomous and move away from home) early.” He also 
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acknowledges the fact that he lives at the family homestead in a small attached apartment 
that does not have a kitchen and eats meals prepared by other extended family members 
at the main house. 
 Caleb is a mechanic working towards becoming a facility manager. He believes 
his career choice is consistent with the type of occupations many Black Bermudian males 
gravitate toward because of delayed exposure to other options and their capacity to earn a 
sufficient wage to live comfortably and be financially successful. In fact, he says “the 
average Black Bermudian man is a hard, blue-collar worker. . . . You don’t see too much 
of us getting past blue collar, because it’s a mentality they just installed in our head. 
Well, we allowed it to be installed in our head.” The “they” that Caleb is referring to are 
teachers and administrators in school and the “mentality” that he references is one of 
subservience, docility, and a preference for remaining ‘behind the scenes.’ He believes 
these characteristics have been ingrained in Black Bermudian males and reinforced on 
job sites where they are not pushed or where they are passed over by foreigners. I take up 
a more in-depth discussion of the intersections between his professional exposure and his 
identity, his exposure to foreign workers, and his schooling experiences later in his 
profile. For now, I focus on delayed exposure he experienced in his relationships with his 
biological parents. 
 Caleb experienced disengagement from both of his parents at different times 
during his journey to manhood, which profoundly impacted his personal identity. He 
describes his early childhood relationships with his parents this way: “My mother ran 
away to school. My daddy was supposed to take care of us, but it’s hard for a father (to 
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parent alone)—he used to take us every weekend. You know, me and my sister, we grew 
up there.” Although it is common for mothers to be expected to raise children in the 
absence of a father figure, by noting the fact that “it’s hard for a father” Caleb seems to 
reflect the dominant, mother-centered expectation that single parenting is easier for a 
woman. Caleb’s data reveals that his tolerance for his mother’s periods of absence seems 
to be a bit lower. Notably, at nine years old, he distinctly remembers his mother 
reentering his life. He explains:  
 
I remember it strong because my momma had first come back; she hadn’t been 
back for about a year or so. Or I don’t even know if she had been back or she just 
was around, and I started to see my mom more. So I just asked, can we come live 
with you? So we left my auntie—that was a little, you know, they (his auntie and 
his mother) were arguing about it, but that’s what I wanted, just to see my 
momma. And those were some good years (living with his mother). I won’t lie; 
the early part of it with my mother was real nice. 
 
 
This exposure to his mother—though delayed—was very meaningful as he sought to 
forge an identity, but it would not last very long. Things would shift again when he was 
13 years old. He states: “My mom met this man and she married him. I won’t lie to you, 
everything just seemed like it went downhill after that. You know, I started getting into 
trouble more—not for real serious [offences], but little troubles.     
 Not only did his mother’s marriage cause another disconnect in Caleb’s 
relationship with her, but he was also exposed to family infighting as a result of the 
tensions between his mother and his biological dad’s family. Delayed but still impactful, 
Caleb began to expose himself to the neighborhood and the influences of “the boys” as an 
escape from the tension at home. He states: “I just started to see my grandma and mother 
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fight, and it was just a lot of turmoil in my life. And then at 15 I started hanging [out] 
down the hill more, hanging on the hill with the boys.” Like other participants mentioned 
in Chapter V, Caleb would spend many hours playing sports at various sports clubs, and 
he was also exposed to some negative elements through unsupervised experimentation in 
his neighborhood. For example, he says he tried marijuana and got caught up in the 
drinking and partying culture but as he matured he knew “the bling-bling world” was not 
where he wanted to spend his life. 
 What Caleb did not learn until later in life was that he could actually enjoy school 
and learning. This delayed appreciation for the learning experience is a recurring theme 
in the narratives of most of the participants, in part because most of them had delayed 
exposure to subjects they were interested in and teachers who they felt believed in them. 
This was Caleb’s experience as well. In fact, because he liked to “play” around in school. 
Like Dexter in Chapter IV, he remembers being told on numerous occasions by teachers 
that “you ain’t going to amount to nothing. . . . You ain’t got nothing. You ain’t going to 
do nothing.” After earning a 3/7 on the transfer exam and spending his first years of high 
school at a non-academic school, he was sent to a U.S. boarding school. As with 
Brandon, this move and choice by Caleb’s family exposed him to a structure and 
overseas school environment that, though delayed, ended up being a life changing, border 
crossing experience for Caleb. 
 Caleb believes that he would have performed far better schooling experience and 
even pursued a college degree had he been exposed to the boarding school and the option 
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of college earlier. He believes his early exposure or lack of exposure to a broader set of 
life options helped solidify his blue collar ambitions. He explains:  
 
I just wanted to work. I always wanted to be a mechanic or a top-grade tradesman. 
. . . I wanted to be a carpenter like my father. When I went to boarding school that 
just changed my whole world. . . . In ‘95 we were taught as young guys (in 
Bermuda): “just come out and work.” “College?” We didn’t ever know nothing 
about college. . . . [I]t wasn’t until I went to boarding school, and they said to me, 
“hey, [in order] for you to graduate you’ve got to be accepted into a college.” So 
then I was like, “damn, what’s this college thing?” And then you got to learn 
more about trades, how you could take a trade thing to the next level and all that 
type of stuff. So it wasn’t until then I realized life was more than just coming out 
and working. 
 
 
Caleb not only has a personal appreciation for the importance of young Bermudian males 
“getting out of Bermuda” to be exposed to other life options, but he now sees the cycle 
being repeated in the life of his younger brother who is struggling to figure out what he 
wants to do in life after two years doing very little at Bermuda College. This notion that 
Bermudian males need to be exposed to schooling experiences outside of Bermuda has 
border crossing implications as well. For example, though Caleb’s brother has received 
notoriety and media attention for his athletic success in local sports, Caleb believes his 
brother’s holistic development is being stunted by his lack of vision beyond the local 
sports arena. Caleb suggests that border crossing to other jurisdictions is an imperative 
for Black Bermudian males because of the pervasiveness of “the Bermudian way,” which 
he describes as “lazy.” He declares: “Bermuda will suck you into their small-mind 
mentality . . . being here is a fight. It’s a fight every day . . . against the Bermudian way.   
. . . Bermudians just want everything given to them, for this generation anyway.” 
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 Though Caleb feels that his personal identity development was hindered by the 
delayed exposure to life options, he is grateful for his delayed exposure to the pervasive 
and negative images of U.S. cable television that he now sees affecting today’s youth in 
Bermuda and in many other jurisdictions around the world. He believes he was able to 
forge a Bermudian identity that was less affected by the media in comparison to today’s 
youth who are inundated with images and identities from around the world. He claims 
that he has seen a distinct shift in the mentality of Black Bermudian youth from the time 
he first got cable television as a twelve year old watching Will Smith on The Fresh 
Prince of Bel-Air to the gradual promotion of “thug life” and violence that is now bearing 
fruit in the identities that Bermudians are embracing. He explains, “the TV, the 2-Pac, 
Biggie Small stuff started to really creep in, and thug life . . . crept in on us. . . . You just 
saw it coming, coming, coming.” In the absence of a strong television influence in his life 
as a teenager, he believes he learned to love himself. He states: “I used to wear my 
glasses, and girls would say you look like a nerd in your glasses [but] I learned from a 
young age that you have to love yourself, and that’s how you grow as a man.” 
 Caleb’s delayed exposure in other areas of his life has shifted his perceptions of 
Black Bermudian male identity. As he has ascended the ladder on his job to a skilled 
mechanic who now has his own apprentices to lead, he has also been exposed to 
perspectives that have shifted his outlook on foreign workers and Black Bermudian male 
workers. He used to think that he was being “screwed upon” by foreign workers, such as 
those coming from the Caribbean and the Philippines, but he now asserts:  
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I enjoy working with a foreign worker more than I enjoy working with a 
Bermudian guy. And that was the hurtful [to admit but] I knew we (he and a 
foreign worker) could get work done. I wouldn’t have to fight with this guy to 
‘make time.’ I wouldn’t have to fight with him on lunch breaks. . . . He didn’t call 
in sick. . . . It hurts me to see . . . [that] we’re selling ourselves pretty much. . . . 
[T]he (Bermudian) banks are gone, what else is going to be left? . . . What else is 
going to be left that’s Bermudian here? 
 
 
Caleb believes that foreign workers have a different mentality and stronger hunger for 
success because they have experienced “more suffering” and “they had to fight for 
more.” He asserts:  
 
They (foreigners) come here and they see the dollar and they’re going to work 
hard . . . because they know what the value of this dollar means back home and 
where it could take them in their life. . . . Bermudians, we talk ghetto. We don’t 
know ghetto though. We don’t live ghetto. Look how we live: three-story houses 
and stuff, okay? We live good. These guys don’t live like that, and that’s why we 
don’t have that hunger and fight like the rest of them do. That’s why they come 
and take our jobs so easy. Now everybody wants to cry “foreigner, foreigner, 
foreigner,” but you didn’t want it last year. 
 
 
Caleb’s references to the dismantling of Bermudian businesses in the forms of the 
departure of many international insurance businesses and exempt companies, and—by 
extension—the decline of the construction industry that formerly employed many Black 
Bermudian males, can also be connected to the notion of border crossing. For example, 
nationally, the economy of Bermuda has suffered from the decline of the tourism 
industry—the number of individuals that can afford to cross over or visit Bermuda. But 
personally, Caleb has also had to come to grips with the personal departures in his life in 
order to develop a more healthy identity.  In particular, he has had to deal with the 
feelings of abandonment in his relationship with his mother. His delayed exposure to a 
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strong relationship with his father and an eye-opening experience that exposed him to 
some of the realities of life were been instrumental in this process. He explains: 
 
I got in this big incident—a physical altercation—with this girl one time, and my 
daddy sat me down and said, “look, I know what you’re going through, but you 
ain’t been opening your eyes up.” So he said, “go to this counseling lady and talk 
to her for a while.” So me and her (the counselor) were talking and she started 
opening my eyes to a lot of stuff that I was running away from: how I 
communicate with my father, how I communicate with my mother, and I started 
to work on them little things and I started to see myself grow and understand 
more about life and understand what it means to be a man. I thought I knew what 
it meant, but I wasn’t living right. . . . That was a significant change in my life. I 
was 26. 
 
 
Caleb has seen significant improvements in his lived experience since his delayed 
exposure to Black male role models, particularly his dad. His words are powerful and 
summative in this regard. He states:  
 
I think I always looked up to my father, even though we weren’t that close. But 
when we got closer and we got to sit off and talk and rap—more and more I fell in 
love with him. . . . [S]ometimes when I think about it, it hurts me to know that it 
took this long, but hey, I’m grateful and I’m just going to push forward. I just feel 
that we Black men need more father figures. We need somebody there to be there 
for us. . . . Bermudian men don’t take a lead role in nothing. You see a lot of 
Bermudian woman. To me, I just would like to see Bermudian men leading 
more—more of our faces out there. 
 
 
Caleb is not the only participant to note a delayed development of a relationship with his 
father. Like other participants, such as Kevin, Giovanni, and Malcolm, Caleb has a better 
understanding and appreciation for who his father is; equally significant, like Brandon, 
Caleb has had a front row seat in the maturation of his father and the positive effects this 
has had on his life. 
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Additional Theoretical Connections 
 Border crossing as a literal and ideological imperative for Black Bermudian males 
was a key tenet that undergirded my approach to this study.  Prior to the study, my belief 
was that Black Bermudian males were required to border cross in highly nuanced ways 
because of Bermuda’s unique geopolitical positionality and because of the impact and 
persistence of British colonial rule. I saw postcolonial theory as an analytical, border 
crossing approach that could be used to center the voices of the participants as I sought to 
better understand their personal identities as Black Bermudian males. The narrative 
portraits in this chapter reveal how the intersections between border crossing and 
postcolonial theory are specifically relevant to the exposure of Black Bermudian males to 
various life options. 
 Harkening back to Anzaldúa (2007) who uses the term intracultural to describe 
elements “within the Chicano culture and Mexican culture” and intercultural to mean the 
relations with “other cultures like Black culture, Native American cultures, the white 
culture and the international cultures in general” (p. 233), data in this chapter showed that 
these ideas are relevant to the lives of Black Bermudian males. For instance, as a dark-
skinned Black Bermudian male Brandon was exposed to the intracultural tensions within 
Black Bermudian culture, and as the son of one West Indian parent he faced the 
intercultural tensions between Bermudians and Black people from other islands. It is 
interesting to note the hierarchical dynamics at work in the perspectives some 
Bermudians had/have about Black people from other islands, yet there does not seem to 
be that same tension between Black Bermudians and Black people from the U.S. or the 
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United Kingdom. Perhaps this is a matter of exposure as well, in that Black people from 
the West Indies were more likely to come to Bermuda to work whereas Black people 
from other regions would likely be coming to Bermuda as tourists and citizens of nations 
that are considered economically prosperous. As a country that for many years relied on 
service to tourists, Black Bermudians may have embraced what Brandon calls a “massa 
done like me a little more than you” mentality in response to Black people from the 
Caribbean. With this attitude, greater tolerance and respect are given to Blacks who have 
crossed over from western territories like the U.S. and U.K. This not only reveals the 
deeper idiosyncracies of Black identity but it also has ramifications for subalternity as a 
shifting positionality because of the intracultural identity wars. Within Bermuda’s unique 
context, the usefulness of Anzaldúa’s (2007) border crossing theorizations are enhanced 
when partnered with Bhabha’s (1994) appreciation of the transnationality of culture: 
 
Culture as a strategy of survival . . . is transnational because contemporary 
postcolonial discourses are rooted in specific histories of cultural displacement, 
whether they are the ‘middle passage’ of slavery and indenture, the ‘voyage out’ 
of the civilizing mission, [or] the fraught accommodation of Third World 
migration to the West. (p. 172) 
 
 
The “love/hate relationship for Bermuda” that Brandon describes having as a young man 
is reflective on a micro scale of the intracultural and intercultural tensions created by the 
“specific histories of cultural displacement,” the “voyage[s] out” of Africa (Bhabha, 
1994), and the exposure to diverse cultural and geopolitical “consequences” of 
colonialism and imperialism (Hickling-Hudson, 1998). Equally noteworthy is Brandon’s 
acknowledgment that he developed a love and appreciation for Bermuda while attending 
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an HBCU in the U.S. By being exposed to Black males from across the Diaspora who 
challenged him to pursue broader conceptualizations of success, he gained a greater 
appreciation for the intra-cultural diversity of Black people and a greater sense of his 
value as a Black Bermudian male. Clearly, participants’ exposure or lack of exposure to 
diverse life options and definitions of success were significant factors in the life 
outcomes of the men. Each man had a unique journey that affected him in unique ways. 
Similarly, consistent with the anti-essentialist stand of most postcolonial theorists on the 
divergent effects of colonialism on various jurisdictions (Spivak, 1996), data suggest that 
colonialism has not affected Black males within Bermuda in exactly the same way either. 
One reason for this is the exposure to and impact of the media on a highly technological 
society like Bermuda. 
 Caleb is confident that he saw the invasion of U.S. identities “coming” towards 
Bermuda’s borders in the form of the media. His narrative suggests that the 
transnationality of culture and identities has mushroomed with the continued emergence 
of the U.S. media in Bermuda during his short lifetime, though he does not use this exact 
language. It is interesting to note that though Caleb is proud to be a Bermudian, he is not 
quite sure what this actually means and he is also critical of Bermuda’s lack of national 
pride based on his observations of Black Caribbean people in Bermuda and on the 
television. In this light, Bhahba’s (2004) words are informative. He asserts: “Culture is 
transnational because such special histories of displacement—now accompanied by the 
territorial ambitions of ‘global’ media technologies—make the question of how culture 
signifies, or what is signified by culture, a rather complex issue (p. 172, emphasis in the 
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original). By extension, the global media can also influence how particular cultures are 
signified and seen via the media. Troy believes that the global media’s portrayal of Black 
males around the world as violent brutes, thugs, and gang members has impacted the 
identities of Black Bermudian males who have been exposed to these images and 
ideologies. He also believes that Bermuda’s media outlets have been key propagators of 
the notion of gangs in Bermuda, which has forced identities onto Bermudian males that 
they would not have embraced except for the influence of the local and global media who 
consistently portray Black males in this context. The images of the violent Black male 
serve as virtual “border people” (Anzaldúa, 2007) that through the pervasiveness of the 
media exposed Black males to a narrow life option. 
 If we look back at two of the profiles in this chapter (Brandon and Troy), each 
one reveals lessons that have ramifications for the theories explored in chapter two. For 
example, Brandon was a border crosser. He was exposed to various life options and 
communities during his developmental years that broaden his understanding of difference 
and deepened his sense of self. His exposure to an HBCU in the U.S. also broadened his 
sense of self, deepened his appreciation of his Bermudian heritage, and strengthened his 
understanding of the intracultural diversity of people of African descent. He has learned 
how to function in multiple worlds and he is succeeded at it. Troy, on the other hand, was 
never exposed to multiple worlds but that does not mean he has not found ways to cross 
borders. Rather than crying over realities he felt he could not change, he has mastered the 
rules of street life in order to aim for the best of what his options have to offer. He 
refused to be marginalized to the limited space of an “oppressor-victim dualism” 
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(Whitehead, 2002), choosing instead to find a means of being a ‘victor.’ Troy also refuses 
to passively accept the labels that he feels the media uses to characterize who he is—in 
this sense, he rejects the border crossing that can infringe upon the identities of “colonial 
subjects.” He is resistant to the label of being in a gang and he believes that his success is 
as legitimate as the success that is espoused by mainstream systems: he has money, he 
owns a business, and he is acquiring assets. In essence, he is reflective of the western 
masculine ideal of success. Caleb is eager to make up for lost time and missed 
opportunities in his relationship with his dad and in his personal growth. Though delayed, 
Caleb’s exposure to the joy of a healthy relationship with his father and the joy of 
learning during his time in community college in the U.S. have significantly impacted his 
personal identity and outlook on success. He is now setting new goals and crossing new 
borders. At the time of his last interview, Caleb was completing a managerial program at 
Bermuda College in order to fulfill his goal of becoming an office manager at his present 
place of employment. 
Conclusion  
In total, the data in this chapter reveal how exposure to life options informed who 
the participants would become as Black men. It is evident that each man embodies the 
legacies and lessons received in various contexts. While the men in this chapter had little 
difficulty articulating the unique contours of their life journeys, it was clear that the 
process of becoming a man was a complex one that continues today. Rather than seeking 
a static end, the men seem to embrace the process of manhood as one of continual 
becoming. Each day presents unique borders to cross, boundaries to traverse, and 
218 
 
oppressive elements to resist. This points to the importance of analyzing their journeys in 
context—a context that can be best appreciated by understanding the complexities of 
identity construction, masculinities, colonialism, and Bermuda’s geopolitical 
positionality. A conceptual framework like an amalgamation of postcolonial and border 
theory, which seeks to account for all that Black Bermudian male identity entails, is vital 
in this work. Using a research design that incorporates qualitative methodology and 
community-based pedagogical spaces, as I have done in this study, has also been an 
important means of hearing the voices, hopes, and journeys of the subaltern. In the final 
chapter, I discuss how Black Bermudian males define success as an expression of their 
identities, offer key conclusions, and identify relevant implications for school 
stakeholders.    
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CHAPTER VIII 
 
 FINAL ANALYSIS AND CONCLUSION 
 
 
 Bermudian culture and identities are layered. As subcategories of identity, 
masculinities are as unique as they are complex. The profiles describing the identities and 
nuanced journeys of the twelve participants in this study suggest that Black Bermudian 
masculinities are no exception. As the title of this dissertation asserts, each participant is 
a border crossing brotha in his own way. The maturation process from birth to boyhood 
to manhood is a border crossing experience that each participant engaged in during his 
journey. By utilizing an amalgamation of border crossing theory and postcolonial theory, 
this study offers new lenses and language for understanding the multiple layers and 
tensions that impact how Black males are educated and socialized in various learning 
spaces, across geopolitical paradigms and socio-cultural borders. Moreover, if Dantley’s 
(2005) assertion is true that “what happens in the schoolhouse is inextricably linked to 
what is going on in the local and wider community” (p. 653), then this study is significant 
for all school stakeholders because it uses the lenses of border crossing and postcolonial 
theories to refract and reexamine the roles of significant educative spaces in the lives of 
Black males in Bermuda. Specifically, I set out to learn how Black Bermudian males 
form personal identities as they journey from boyhood to manhood, how the identities 
that Black Bermudian males form during their journey to manhood are influenced by 
community-based pedagogical spaces (e.g. those outside of the schoolhouse), and how 
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Black Bermudian males define success given their life journeys, personal identities, and 
the influence of community-based pedagogical spaces. 
 Participant data offered an array of complex, contextual variables that informed 
their expectations of manhood, their experiences/experimentation in community-based 
pedagogical spaces, their exposure to life options, and their expression of the identities 
they embody and embrace. Data affirmed that participants’ expectations, experiences/ 
experimentation, exposure, and expression were interrelated and interconnected variables 
that each man encountered and embraced in different ways and in different spaces. Their 
initial experiences and experimentation were usually initiated by and/or within families 
and then experiences were encountered and/or extended through exposure to spaces 
outside of the home. The data reveal that there is a wide range of expectations that Black 
Bermudian males encounter during their journeys to manhood, extending from high 
expectations to low expectations to—in some cases—few expectations. The expectations 
to which participants were exposed helped influenced their definitions of success which 
became an expression of their identities once they began to embody and embrace these 
definitions.            
 This study is significant for educators who are seeking to understand and disrupt 
the disturbing educational and social trends that impact Black males because it 
interrogates Black masculinities, even as it explores paradigms and challenges borders 
that frame Black masculinities: namely, definitions of success, constructions of identity 
across generations and geographical borders, and the roles of community-based 
pedagogical spaces. From this study, I believe vital insights have emerged that will 
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promote and facilitate stronger partnerships that can benefit Black men who have felt 
systemically marginalized in Bermuda. Providing an outlet for the sharing of voices and 
experiences of Black Bermudian males in this dissertation is a vitally important step that 
can lead to greater understandings of Black masculinity, Black male identities, and the 
experiences that frame and lead to particular conceptualizations of Black male success. 
 In the remainder of this final chapter, I will revisit my conceptual framework and 
expand the theories discussed in Chapter II to offer additional conclusions about the 
journeys and identities of Black Bermudian males. Based on the data and insights 
presented in Chapters V through VII, I will posit conclusions that directly address my 
research questions. I will also describe the salience of community-based pedagogical 
spaces, while asserting theoretical and educational implications for research, theory, and 
practice. 
Journeying to Personal Identities: A Border Crossing Imperative 
To varying degrees, the narratives of the participants indicate that they are Black 
Bermudian men questioning the “masterscript” of colonial identities and ideologies. This 
includes questioning Eurocentric history lessons that threatened to white-wash their sense 
of self in schools and problematizing western mindsets that seek to impose the label of 
Black Bermudian male as sufficiently representative of all that they are. The participants 
not only named how their identities transcend the borders of Bermuda but they also 
demonstrate how their exposure to various expectations and experiences helped them to 
form and express personal identities along the way. In this respect, the participants’ 
journeys reflected the “hybridity” Bhabha (1994) declares is necessary in order to 
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appreciate how their identities as Black males have had to shift over time and space. In so 
doing, participants also revealed strategies of personal and cultural resistance and 
exemplified elements of what Hicks (1991) calls the “border subject” and “border 
culture” (xvi). These are manifestations of the transformational power of border 
positionalities and “polarities” to rupture dominant positionalities and deconstruct 
vestiges of the colonial/postcolonial, center/periphery binarisms (Hicks, 1991, xvi). For 
example, Allan’s narrative shows that some Black males express their personal and 
cultural resistance through their disinterest in school. Allan felt that his school was “a 
straight up zoo” and he was not learning about events that were relevant to who he felt he 
was a Black male in Bermuda. Rather than remaining a subject of the school system, he 
chose to disengage. He would later fall in love with history on his own terms as an adult 
once he read history books on Africa for himself and discovered that his people were far 
more than displaced slaves. It was at this point that he began to do his own “homework” 
(Spivak, 1990) and actively embraced the process of self-discovery and self-definition. 
As a cultural and analytical lens, “hybridity” was also an imperative I utilized as a 
researcher doing “homework” (Spivak, 1990) to better understand the borders the Black 
Bermudian male participants navigated and the masculinities they embraced, embodied, 
and resisted along the road to manhood. 
Resisting and Complicating Typical Notions of Black Masculinity 
 Data from this study suggest that Black Bermudian masculinity may embrace 
atypical notions of Black masculinity. Scholars like Kimmel (2006) and Mutua (2006) 
highlight the centrality of domination to typical masculine conceptualizations. While data 
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reveal instances where concepts related to domination are evident, such as Malcolm’s 
discussion of how competition was an important part in his journey, overall the narratives 
suggest that participants in this study embrace egalitarian ideals. In many ways, the 
participants were living their own “progressive black masculinities” (Mutua, 2006) by 
resisting stereotypes and labels that many participants saw as foreign to who they were 
and who they wanted to be as men. Notably, a number of participants used words like 
“passive,” “laid back,” and “docile” to describe Black Bermudian males, which are labels 
that are inconsistent with typical western notions of masculinity discussed in Chapter II. 
Similarly, while instances of violence did emerge in some participants’ narratives, the 
men in this study detailed that violence was usually a desperate means of protecting 
someone they loved—family or friends—or a means of protecting themselves from being 
teased or embarrassed in school. All of the participants were gentle and warm individuals 
who sought to care for their families by any means necessary with the skill sets they had 
developed. In the cases of two particular participants—Kevin and Allan, attempting to 
take care of their families was the context that led to jail time and the vilification of their 
identities in the media. Still, rather than becoming bitter, both of these men found ways to 
reinvent themselves and learn from their mistakes in order to forge healthier identities 
and lives for themselves and their families; this was not just an example of their 
willingness to border cross back into mainstream society but it also exemplified their 
commitment to pursuing personal success. In fact, all of the participants attached their 
personal success to their capacity to take care of their families, as husbands, partners, 
sons, and fathers.         
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 Still, there is more to consider. In addition to the amiable identities that the 
participants embody, data also suggest that complexities abound as to how and if Black 
Bermudian males fully express who they are and how they feel during their journeys to 
manhood. A number of participants described their journeys and lives in Bermuda 
through oxymoronic overtures—language that suggests that there is more to consider 
behind the masks and “performances” of Black Bermudian male identities (Butler, 1993). 
Moreover, data revealed that the participants are/were all required to cross borders in 
their minds as they seek/sought to make sense of the “dichotomous” and “duplicitous” 
nature of life in colonial Bermuda as a Black male. Each man undertook and described 
this challenge in his own way: For example, Jeremiah’s inexplicable redundancy after he 
had “done things the right way”—the colonial way—(e.g. earning schoolhouse degrees, 
passing certification examinations, and demonstrating loyalty to his white firm) forced 
him to acknowledge the hostility to blackness that exists in corporate Bermuda. Though 
Jeremiah would claim to have little in common with Troy’s “grassroot” experiences as a 
father of eight who has “never worked” in traditional settings, Jeremiah’s journey has 
now led him to question the system in much the same way as Troy. Troy’s declaration 
that his life journey “wasn’t hard and it wasn’t easy” resonates with the complex journeys 
and identities articulated by other participants: For example, Brandon said his journey to 
manhood was “uncomplicated but complicated,” Kevin noted the “dichotomous” nature 
of his adolescent experiences, and Shaka described Black Bermudians as a people who 
are “suffering and smiling.” To ignore, in Brandon’s words, “the duplicitous natures” 
revealed in the participants’ language and experiences is to ignore the centrality of 
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ideological border crossing for Black Bermudian males—individuals for whom 
navigating between postcolonial dreams and colonial realities is a necessity. More than 
this, to uncritically suggest that passivity and friendliness adequately or completely 
express the identities of Black Bermudian males in this study is to oversimplify and 
essentialize Black Bermudian men.        
 Harkening back to earlier discussions in this study of how colonialism has 
impacted jurisdictions differently, it is significant to consider how the history of slavery 
in Bermuda and the service orientated industry of tourism may have contributed to 
Bermudian masculine tendencies. Because of Bermuda’s small geographical size, there 
were few large plantations for slaves to work in Bermuda. Instead, ship building was a 
popular industry during the 1700s which provided opportunities for Black male slaves to 
serve as deck hands on the boats of white overseers (Bernhard, 1999). This made for a 
unique and unusually-accommodating master-slave dynamic. A more hostile arrangement 
would not have been in the best interest of white seaman—slave masters—who, often 
outnumbered by black deckhands, would have wanted to minimize the likelihood of 
mutiny. Though enslaved, Black Bermudian males are said to have had privileges that 
were not given to slaves across the Diaspora (Bernhard, 1999); this was done to protect 
white interests in Bermuda rather than to benefit Black Bermudians. In a letter written in 
1722, Governor Hope notes “no slaves in the West Indies are us’d so well as the Negro’s 
are here (in Bermuda). . . . These Negroes are all sensible of the Happy Situation they are 
in.” (Bernhard, 1999, p. 189). These historical dynamics add context to the intracultural 
tensions that Brandon describes as the “subconscious ideology that somehow, some way 
226 
 
we (Bermudians) were a little better” than other Black people. More than this, these 
historical dynamics offer critical context for better understanding contemporary Black 
Bermudian masculinities. Brandon declares:  
 
Culturally there is an ingrained passivity that comes with us being able to have a 
little more because of our social advancement. . . . But in that passivity there has 
been aggression. Also our industry is based for the last 200 years . . . on tourism. 
That was a “smile and grin” culture.  So our dollar was attached to making other 
people feel comfortable. So if somebody worked in a hotel industry [or] drove a 
taxi . . . guess what [we] did:  We put on a smile: “hey sir how are you doing.” 
And we had this shtick that was tied to “people in Bermuda are so friendly.” But 
this same guy would go home and be nasty to his wife, nasty to his girlfriend, and 
have two families (e.g. a wife and kids, and a mistress or kids who others may or 
may not know about). 
 
 
Brandon’s comments in this regard are paramount because he highlights the complex 
performance of “passive-aggressive” Black Bermudian masculinity while also suggesting 
how these dynamics intersect with Black Bermudian males as husbands and fathers. 
Additionally, it must also be noted that notions of a “better off slave” are problematic and 
oppressive ideologies that have infringed upon Black masculinities, instigated 
intracultural tensions, and complicated understandings of Black identities. 
The Identities of Black Bermudian Fathers 
 Much has been written about the supposed failures of Black fathers. As discussed 
in Chapter II, documents such as the Moynihan Report and others have exacerbated the 
challenges within Black families to suggest that Black men cannot be good fathers. Data 
in this study suggest that understanding the roles and relationships between Black fathers 
and their families is far more complex than generalizations and stereotypes can account 
for. One of the complexities is the generational dynamics that impact the decisions and 
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perspectives of Black males. Thus, prior to discussing key insights about the participants 
as fathers, it is helpful to better understand who they are as sons who emerged from 
various familial arrangements. Specifically, of the twelve participants in this study, seven 
of them were raised in two parent homes with either biological, adopted, or step parents 
(Jeremiah, Dexter, Giovanni, Malcolm, Allan, Brandon, and Troy); one participant was 
raised by one parent and the strong influence of grandparents and/or aunts (Caleb); one 
participant was raised in single parent homes where he lived with his mother but there 
was active involvement from his father (Shaka); and three participants were raised in 
single parent homes with little to no influence from their fathers (Kevin, Kofi and 
Devon). 
 Harkening back to the work of Hunter et al. (2006), what is noteworthy about 
participants in my study is that they sought to avoid their fathers’ mistakes  irrespective 
of whether they came from a single-parent home or not. In some cases, such as Allan’s 
relationship with his dad, fathers were transparent about their fallibility in order to 
encourage their sons to learn from their successes and failures. In many other cases, sons 
had to figure this out on their own which may have contributed to the delayed 
development of strong father/son relationships. For example, Kevin found that in his 
efforts to avoid being like his father who he scarcely knew in boyhood and grew to 
despise in adolescence, he “ended up repeating a lot of his mistakes.” Like Kofi who 
noted a similar experience, Kevin also highlighted the strength of his relationship with his 
dad now that they are both men. Other participants like Giovanni and Malcolm struggled 
to understand the expectations of their fathers during their early development but now 
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appreciate the guidance they received. Overall, for all of the participants besides Jeremiah 
who seemed to have a consistently positive outlook on his father’s expectations, the 
Black Bermudian males in this study experienced times when they were emotionally, 
ideologically, or physically disconnected from their fathers and the masculinities they 
saw being modeled. There were various reasons and contexts for these disconnects, but as 
boys and young men few participants were able to give voice to the disconnects or fully 
understand the reasons for them. In some cases, these understandings came later as 
participants transitioned to manhood and were exposed to the demands of being a man 
which helped them process childhood dynamics. In Brandon’s case, he had to make 
demands of his father. He explains: 
 
My father was a quintessential Bermudian male which was, I bring the money, I 
smack you upside the head if you do wrong, but the communication connection 
was not there. . . . So, even with a father in the home, you tend to sometimes, still 
navigate the journey by yourself. 
 
 
Brandon’s relationship with his father was transformed when his father became a 
Christian and when “some family realities” led him and his brother to “become much 
more vocal with what we wanted and needed from him.” Brandon’s experiences with his 
own father have significantly impacted his approach to parenting and his commitment to 
being a “priest, provider, protector, and friend.” Across generations, Brandon was sought 
to cross relational borders for the sake of his own identity as a man who recognizes that 
his past does impact how he sees himself and how he relates to the next generation. 
 Contrary to dominant ideologies that question the intentions and capacity of Black 
males to be good fathers, the data in this study consistently revealed that the participants 
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value their roles as fathers and father figures. It is significant to note that four of the 
participants have also embraced the roles of adoptive fathers or step-fathers to the 
children of their wives or partners. Again, this challenges the dominant discourses on 
Black males. Many men in this study demonstrate their willingness and capacity to 
embrace another man’s biological child as his own—in this respect, these participants 
again reveal another instance of border crossing. 
 After transitioning to manhood, some participants were able to develop strong 
relationships with their fathers after taking the time to dialogue with them and broach 
difficult topics that may have caused disconnects in the past. Other participants chose to 
take a different path as it relates to dealing with the disconnects with their fathers. In 
Devon and Troy’s cases, due to the experiences in their neighborhood and their lack of 
exposure to strong father/son relationships, they both accepted low expectations for their 
fathers and embraced a survival strategy of learning by trial and error. It seems, 
particularly from Troy’s narrative, that some Black males short-circuit “picket-fence 
dreams” (Datcher, 2002, p. 3) of what life could have been like if daddy had ‘showed up’ 
as a means of psychological self-preservation. They often embrace mantras that reflect 
low expectations of their fathers but a high commitment to their own survival. Still, these 
men desire to be good fathers, even when individuals in society do not see them in this 
light. Troy notes, “being good to my children is a big issue in my life. Not just my 
children, I don’t care like, anybody’s children.” While many would assert that he is 
irresponsible because he has eight children by seven different women and he has 
supported himself through illegal activities, Troy is adamant that all that he does is to 
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build a foundation for his children. Irrespective of one’s views on Troy’s decisions and 
fathering, of consequence to educators is the fact that he is the parent of eight children 
who will matriculate through the public school system. The views and experiences of 
Black Bermudian fathers must be furthered studied in order to better understand the 
contexts and complexities that undergird the identities of Bermudian children as they 
seek to function and flourish in school and non-school venues. 
Nothing like Mama’s Love 
 Most participants in this study noted that they had very close relationships with 
their mothers. Participants like Giovanni described his mother as “his heart” while other 
participants used similar warm descriptors. Similarly, participants like Kofi and Kevin 
noted their admiration for their mothers who often had to compensate for the absence of 
their fathers during their adolescent years. Caleb is the only participant who clearly 
suggested that there had been a disconnect between him and his mother. Caleb’s mother 
left him in Bermuda when she moved to the U.S. and she later remarried which further 
undermined their relationship. Underscoring maternal influences, both Caleb and 
Giovanni noted the impact of grandmothers and aunts, while Kofi highlighted the 
significant influence of community mothers like Sister Place at church. In all, data 
suggest that Black Bermudian males not only love their mothers, but they seem to have 
closer relationships with their mothers than they do with their fathers during their 
journeys to manhood. Even in family arrangements where both parents were present and 
active during boyhood and adolescence, such as the homes of Giovanni and Malcolm, 
participants noted their affinity and preferences for their mothers. Contrary to the delayed 
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development of father/son relationships in the journeys of most of the males in this study, 
participants seemed to have a stronger appreciation and clearer understanding of their 
mothers all along the way. 
Pathways to Identities and Life Outcomes 
Though this study focused on the role of community-based pedagogical spaces, 
the schoolhouse frequently emerged in the data as a space where expectations were 
conferred and reinforced through participant exposure to various educational pathways. 
Data suggest that Bermuda’s transfer exam was highly influential in sorting and 
stratifying those who would be exposed to prestigious academic public schools and those 
who would not. Still, based on participants’ boyhood experiences and in-school/out-of-
school educational exposures, data also suggest that the stratification had often begun in 
the minds of the participants long before sitting the exam—the academic expectations of 
parents and others in community-based influences, such as the neighborhood, created a 
context where the transfer exam became a expectation-fulfilling prophecy in many 
instances. In most cases, participants noted that they tested into the school that they 
expected to attend based on their exposure to multiple influences already mentioned. 
For both participants who experienced academic success and those who struggled 
academically, the data reveal that the participants’ personal identities were challenged in 
schoolhouse spaces: some Black Bermudian males in this study chose to persist with the 
identities that had been developed at home while others chose to perpetrate identities that 
were validated in or necessitated by school cultures. What often unfolded was a 
232 
 
deliberate and sometimes desperate dance—a “performance” (Butler, 1993, 1999)—of 
particular masculine identities. 
Conflating with or competing against the expectations and experiences of the 
schoolhouse were the expectations and environments of the participants’ families. Some 
participants noted consistencies between the expectations set in their homes and the 
identities that were privileged in various spaces and popularized by peers. The repetition 
of similar messages served to deepen the impressions of particular expectations, 
irrespective of the quality. Participants who found symmetry between the expectations 
valued in their homes and the expectations valued in one or more space(s) were inclined 
to embrace the expectations being espoused and reinforced. For example, across Chapters 
V-VII, participants like Jeremiah, Giovanni, Shaka, and Brandon noted the influence of 
their parents in establishing positive expectations that were reinforced in prestigious 
academic schools and/or community spaces like the church. Conversely, the expectations 
set for participants like Dexter, Troy, and Devon could be described as consistently low 
in multiple spaces. In the cases of Kevin, Malcolm, Kofi, Caleb, and Allan, there were 
conflicting or inconsistent expectations in their journeys that impacted their life decisions 
and outcomes. 
Good, bad, or in-between, the home was the first and most impactful space in the 
participants’ early journeys and expectations of self and others. The quality of 
expectations and supervision in the home space was directly related to the exposure or 
lack of exposure to various community-based spaces and the positive and/or negative 
experiences/experiments found therein. More simply, exposure led to 
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experiences/experimentation. Reciprocally, experiences/experimentation also led to 
exposure. These dynamics often occurred in community-based pedagogical spaces where 
Black males were often able to express the identities they embraced.  
Salience of Community-based Pedagogical Spaces 
 The schoolhouse was not the most impactful learning space for participants in this 
study. In fact, schooling, for most participants, was not a good experience. Some 
participants cited the influence of a particular teacher. In most instances, this influential 
teacher was a Black male. Still, the majority of their most significant lessons were 
learned outside the schoolhouse. In the following subsections, I offer conclusions related 
to the specific spaces investigated in this study. 
The Neighborhood Space 
 The neighborhood was one space that was salient for ten of the twelve 
participants. For Jeremiah and Giovanni, the two participants for whom the neighborhood 
was not very significant, living in an middle or upper class neighborhood was significant 
in their lack of engagement in that space. Notably, Jeremiah and Giovanni lived within 
walking distance of areas where other Black males congregated, but both of these 
participants were discouraged from crossing over to these environments. Jeremiah asserts 
that “we couldn’t be sitting on a wall,” before declaring that “[my] father would break me 
so fast, [and] slap me so hard [if he saw me sitting on a wall] that . . . it just never crossed 
[my] mind.” Similarly, Giovanni was too busy doing chores and homework to have time 
to engage in many activities in the neighborhood. He would sometimes play and swim 
with his bi-racial neighbor who had a pool, and, further underscoring the relevancy of 
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space to socioeconomics, Giovanni’s house was large enough that he could play ping-
pong in his foyer. Thus, he never felt the need to cross over to a nearby neighborhood 
that had a bad reputation, and he was never encouraged to do so by his “daddy.” 
 Consistent with Sudarkasa (2007) and McAdoo’s (2007) discussion of Black 
neighborhoods in the U.S., many participants noted that their Black neighborhoods in 
Bermuda were characterized by close inter-family relationships and tight-living quarters. 
As Devon aptly stated, “Bermuda is like a neighborhood.” Additionally, social space was 
important in more congested areas (Stack, 1974), to the extent that border crossing to 
neighbor’s yards and church parking lots was par for the course for most participants. As 
participants crossed into neighborhood spaces, adults in these spaces often crossed over 
to the role of surrogate parents. At times, these influences were positive, such as 
responsible church members who took neighborhood boys to VBS; other times, these 
influences were not. The profiles of Kofi, Shaka, Devon, and Troy exemplified these 
realities clearly. Plus, data suggest that the less space there was in the house, the more 
important community spaces become in the journeys of the participants. 
 Furthermore, relational space was also relevant. The larger the relational gap 
between a son and his parents, the more significant other community spaces became. 
Based on the data of participants who were exposed to experiences and experimentation 
in their neighborhood, it was the intentional intervention of adults and exposure to other 
life options that prevented them from totally succumbing to the negative influences. I 
found that the two participants who were left to the neighborhood as the primary 
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community-based space struggled to cross educational and professional borders beyond 
those necessary to survive and flourish in the neighborhood. 
Church Matters, but do we have Black Churches in Bermuda? 
 Data indicate that the church as a community-based pedagogical space had a very 
significant influence in the identity forming processes of five of the twelve participants. 
Four other participants noted that the church was somewhat significant during their 
journeys, and three participants referenced that the church was not very significant as 
they transitioned from boyhood to manhood. Notably, all of the participants mentioned 
that they attended a church at some point during their journeys but their level of 
engagement and connection to this space was directly related to their family’s connection 
to this space. Some participants noted that they were sent to Sunday school by their 
parents when they were boys but as they got older they made the choice to no longer 
attend. 
 Participants who are active members of the church today tended to be individuals 
who were involved in the auxiliary activities of the church during boyhood and 
adolescence. Irrespective of the level of church engagement today, data reveal that the 
church had an enduring impact on the ideologies of many of the participants. Some noted 
that they developed moral compass through the Bible lessons they were exposed to, while 
participants like Devon chose to “forgive and forget” rather than seek revenge on the 
person who hit him in the face with a bottle. Exemplifying the impact of their boyhood 
church encounters on their thinking, a number of the men noted how they felt/feel the 
need to reengage with the church in adulthood, which underscores the influence of their 
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early encounters with the church on their sense of purpose and success. Kevin is one such 
participant. Now an active member of his church, Kevin’s discussion of the detrimental 
impact of experiencing the “dichotomy of two religions” during adolescence shows that 
churches can influence the headspace of Black males. While it has been established in 
this dissertation that religion and spirituality are not necessarily synonymous (Dantley, 
2005), Kevin’s insights highlight the reality that Black male identities are influenced by 
the ideological and doctrinal borders they must cross as they encounter various faith 
systems. Understanding how Black Bermudian males develop personal identities must 
also account for how their understandings of their spirituality have been influenced by the 
expectations of various religious traditions, which can create dichotomous thinking when 
inconsistencies and/or instability are added to the mix. Moreover, nearly all of the 
participants referenced their spiritual identities within the context of a religious tradition. 
 Based on the data, the existence and meaning of the Black church in Bermuda 
remains unclear. When questioned about the significance of “the Black church” in their 
journeys to manhood, more than a few participants seemed to struggle to account for 
what this label means in a Bermudian context. Demonstrating their own capacity to 
engage in border crossing theorizations, some participants also questioned whether other 
Black people across the Diaspora even know what they mean by “the Black church” 
beyond the presence of Black people, particular music styles, and “the Baptist hoop.” 
Certainly, all of the participants had been exposed to churches where the majority of the 
people were Black, but some participants wrestled with how and if their church 
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experiences and spiritual identities were authentically Black. For example, Brandon 
notes: 
 
So the question is did I grow up in a black church? And the answer is I grew up in 
a church with black people. Did we take into consideration the nuances of a 
person of color? Absolutely not….. Even [at my] black college…the [pastor] 
would get up in church and say “refrain from any boisterous public displays of 
emotion.” In other words, “don’t clap, don’t scream in church; it’s not of the 
Lord.” [I]n Bermuda, all our frames of reference of worship are African 
American. But that’s not who we are. And do we have a centralized African 
Theme? And even in Africa, they are more Eurocentric in their worship in the 
context of Christianity than we are. 
 
 
Brandon’s questioning is reflective of the postcolonial imperative to challenge dominant 
master scripts. Drawing on his broad exposure as a well-traveled alumnus of an HBCU, 
Brandon again demonstrates that he is a border crosser. But he is not alone. Kofi and 
Shaka ask similar questions. Kofi declares:        
 
[I am] trying to think in terms of before slavery and how we [Black people] 
existed then, and how that impacts the way we are now. . . . I’m saying, “okay, I 
consider myself a Christian man [but] where did the Christianity come from? And 
for what reason? [W]hat was the religion before Christianity, or what religions 
were they using in ancient Africa.” And it makes me look at some uncomfortable 
questions for myself. 
 
 
Brandon and Kofi, like other males in this study are thinking beyond the confines of the 
constricted identities that have been enforced upon them and their people. Through these 
border crossing, postcolonial introspections they are authentically considering how 
religion and spirituality have been translated in Bermudian contexts. By challenging the 
pervasive influence of colonialism on Black peoples’ ways of knowing themselves as 
spiritual beings, Brandon and Kofi also highlight the interconnectedness and global 
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infringements on Blackness for people of African descent. In the language of Spivak 
(1996), these participants are seeking to account for the “epistemic violence” of 
colonialism on “the Black church” across the Diaspora. Plus, Brandon’s comments reveal 
that though some Black males may attend Black churches, these may not necessarily be 
spaces where Black males can “just flow.” Data suggest that there are conservative, 
Eurocentric paradigms that limit authentic Black male expression in some church spaces 
and reinforce typical norms that men are non-communicative and unemotional. Perhaps 
this is why there are so many “mother-centered” Black church families. Future research is 
needed to further explore if and how Black males who participate and openly express 
themselves in church may be seen as “effeminate” and “unmanly” according to western 
masculine norms (Connell, 2005; Gause, 2008). These realities certainly have 
implications for the identities that Black males form as they seek to understand who they 
are as Black men and spiritual beings negotiating church spaces. 
The Sports Club Space 
 The relevance of the sports club to the participants in this dissertation could be 
characterized as hit or miss. Six of the twelve men in this study reported that the sports 
club had a significant impact on their identities during their journey to manhood, while 
five participants noted that the sports club had very little to no impact on their journeys. 
One participant described the sports club as having some impact. Irrespective of the 
personal relevancy of the sports club to the participants, there was a clear consensus on 
the salience of this space for Black Bermudian males. Some participants, such as 
Jeremiah, never connected with the sports club because their parents did not feel that the 
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environment was healthy; others, like Troy and Devon, noted that there was no 
significant sports club presence in their neighborhood and their athletic interests 
diminished significantly as they became more engrossed in “the game.” Also, a number 
of participants were highly critical of the underutilization of the sports club, noting that 
this popular space has also become, in the words of Brandon, a “graveyard” for Black 
Bermudian males. Brandon’s offers poignant comments that have border crossing 
implications. He states:  
 
Social clubs in Bermuda are the most underutilized resource in this country and I 
think they have done the greatest disservice to our community of any space on 
this island. . . . They are comfortable in making the money from the bar. They 
(sports clubs) have a graveyard of young men who came through their program 
who are now living under their potential. A good friend of mine [said], “the first 
time he was ever approached with drugs and alcohol was when he was playing 
football [at a sports club].” I’ve had mothers actually take their children out of the 
footballing programs . . . because they said, “their child is getting football but they 
are getting overexposed.” 
 
 
Brandon is critical of leaders and affiliates of sports clubs who have failed to “evolve” in 
their thinking and planning so that these vital institutions mature into more productive 
spaces. Effectively, he is suggesting that the sports club and its associates have failed to 
border cross in order to provide stronger platforms for Black male success and 
development. Like other participants, such as Kofi and Giovanni, Brandon sees 
tremendous potential in the sports club because it is a valued space and conduit for Black 
Bermudian males. He explains: 
 
The football club . . . particularly men of color, probably [has] the greatest impact 
on our young men. . . . It’s probably the most organic space that we have. . . . It is 
where most of the black young men probably spend, outside of church and school, 
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the largest portion of their development years. If we don’t force them (the sports 
clubs) to be more, we’re doomed. Because these guys (men at the sports clubs) 
have got our young boys, particularly at risk ones. 
 
 
The participants’ insights are significant for understanding how Black Bermudian male 
identities are influenced in the sports clubs. The data suggest that the sports club offers 
Black Bermudian males the opportunity to develop athletically and socialize with other 
Bermudian males, but there are many negative elements in these spaces that are highly 
detrimental to their healthy development from boyhood to manhood. Like the 
neighborhood, one’s capacity to negotiate the negative influences in the sports club is 
directly related to the influence of parents, guardians and school and non-school 
educators who deposit positive notions of identity into Black males. 
Barbershop Border Crossing 
 Like the sports club, the salience of the barbershop for the participants in this 
study was evenly split. Five participants noted that the barbershop was very significant in 
their journeys to manhood, while five participants asserted that the barbershop was not 
significant at all. Two participants referenced that the barbershop was somewhat 
significant in their journeys. Like the sports club, data suggest that the barbershop is an 
optional and organic space where Black men can be in the company of other Black men 
and engage in meaningful interactions. Information is shared between fellow patrons and 
barbers, and identities—both physical and ideological—are fashioned: at a base level, 
Black males attend the barbershop to have their physical appearance enhanced through a 
haircut. The importance of this experience cannot be understated for Black male 
identities, especially when one considers the insecurities that many Black men harbor 
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about their appearance. For example, as a dark-skinned Black boy, Brandon’s personal 
identity was impacted by teasing about his appearance; as a Black man who is now 
confident in his appearance, Brandon appreciates the role of the Black barbershop in 
helping him develop a positive sense of self. It is interesting to note that Brandon has a 
standing, weekly appointment at the barbershop. 
 There are specific spatial relationships associated with the barbershop that deserve 
further attention as it relates to border crossing and identity. Notably, the barbershop is a 
space where Black males have input on the curriculum during each visit: they can choose 
to talk or they can choose to be quiet. They can raise a particular topic or they can engage 
in self-directed learning by reading a newspaper, watching television, or reflecting on 
bulletin board material that can be found in many Black barbershops. In Ricky’s 
barbershop, bulletin board material consist of paintings of Black heroes from across the 
African Diaspora, newspaper cut-outs of significant events in Black Bermudian history, 
and pictures of Bermudian football and cricket teams. These images are pedagogically 
powerful since they consistently reassert the important counter-narrative that Black 
people and Black Bermudian men, in particular, are valuable. Unlike the schoolhouse, 
there are no grades at stake as to the quality of a Black male’s participation in the 
barbershop; in fact, the pressure is on the pedagogue—the barber—to perform and 
deliver. The barbershop embraces a patron-centered approach, so that the conversations 
organically shift depending on who is in the shop at any given time. As facilitators of the 
educative environment, it is not uncommon for barbers to shift the accompanying music 
or change the channel of the television in order to provide the right context for the 
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clientele and the conversations. Educators in the schoolhouse could learn from these 
practices. 
 Additionally, data from the participants affirm that the core curriculum of the 
barbershop experience is the haircut: in fact, that is all the barbershop experience is from 
the perspective of participants like Devon and Troy. For them, the barbershop is not a 
place to engage in conversation; the haircut is the adhesive that keeps the space relevant 
to them. Devon and Troy’s positions and voices are valuable to understanding the vital 
intersection of self-determination and agency for Black males in this space. This alone is 
an important aspect of identity and masculinity, especially for Black males who often feel 
forced to participate in other institutions. 
 Still, as I reflected on postcolonial and border theory coupled with the data of all 
of participants and my visits to the barbershop during the study, I am reminded that when 
Black Bermudian males enter the doors of the barbershop, they crossover from the 
pressures of Bermuda’s colonial, capitalistic, Eurocentric environment to a realm where 
Black males are in charge and a platform is readily in place for their opinions to be heard 
if they choose to engage. In this respect, the Black barbershop in Bermuda is a 
postcolonial space where males can escape the wider community and find sanctuary. This 
is border crossing. But there is more. 
 We must never forget that Black Bermudian males usually enter the barbershop 
doors in need of a haircut; this means Black males enter the barbershop not looking their 
best, physically. The barber’s chair serves as a transformational space. Entering the 
barbershop is one border crossed; transitioning to the barber’s chair is another border 
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crossing experience. The haircut is a collaborative project grounded in the patron’s 
desired hairstyle, the barber’s expertise, and the patron’s trust that the barber will 
responsibly wield a razorblade around his face and neck. This is a powerful border 
crossing exchange that two Black males engage in toward the fulfillment of a joint 
vision—the haircut. 
 Consistent with Bhabha’s (1994) notion of hybridity, the role of the barbershop in 
the participants’ journeys to manhood varied based on the personalities and 
positionalities of the men. Some participants spoke of their loyalty to particular 
barbershops while others articulated their willingness to border cross to any barbershop 
that provided the service—a good haircut—they desired. As the participants in this study 
journeyed to manhood, data suggest that the barbershop space is a source of differentiated 
learning; participants had varying experiences and gleaned varying lessons as related to 
their needs and identities as boys/men. 
The Educative Impact of Other Spaces 
 Though I set out to specifically learn more about how four particular community-
based spaces impact the identities that Black Bermudian males form, the salience of other 
spaces emerged in the data—which is consistent with an oral history study. Notably, the 
prison and the gombeys were significantly impactful in the identities of some participants. 
Both of these spaces are understudied in Bermuda. Two participants highlighted how 
their time in prison was instrumental in their capacity to border cross to a more 
productive identities and lives. Ironically, one of these participants is now a teacher of 
gombeys, and another participant noted that he would allow his son to participate in the 
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gombeys and he was interested to know how gombey dancing could be used to enhance 
pedagogical practices in mathematics and other subjects for Black Bermudian boys. This 
is a recommendation worthy of future research and consideration. 
 Additionally, the water/ocean was another a relevant space noted by a number of 
participants who mentioned family picnics at the beach and time spent engaging in water 
activities. For example, Allan notes that he spent a lot of time fishing, which is a common 
pastime for many Bermudian males who, based on the data, seem to find solace and 
sanctuary in the uninhibited space of the ocean. In many respects, jumping overboard or 
temporarily leaving the 21 square mile mainland to enjoy fishing or boating in the vast 
Atlantic Ocean that surrounds Bermuda is a powerful border crossing experience that 
many Black Bermudian males value. As boys, Bermudian males must overcome the fear 
of the deep in order to learn to swim, fish, and participant in the vibrant summer water 
traditions; as men, Bermudian males often escape the rules, confines, and pressures of 
their lived experiences (e.g., corporate Bermuda, wives, narrow roads, and tight living 
quarters) by spending time on the water. Other participants, like Kofi, shared that they 
had the common Bermudian male experience of using the ocean as an impromptu escape 
route from the pursuit of police, dogs, and other forms of danger. 
Don’t Worry, be Happy? 
 Data in this study show that how Black Bermudian males define success is a 
reflection and expression of their personal identities, as shaped by their life journeys and 
the influence of community-based pedagogical spaces. Participants defined success in 
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various ways, but many men in this study described success as “being happy10.” Contrary 
to typical notions of Western masculinity, most participants rejected the notion that 
money and ownership of material possessions were markers of success in and of 
themselves. Instead, most participants saw financial security and material possessions as 
important for providing a foundation for their children. 
 Other definitions of success offered by participants included “making progress,” 
“setting and accomplishing reasonable goals,” “being at peace,” “taking care of what 
you’ve got,” and “maximizing the opportunities one has been given” were also shared. 
Allan suggests that success is “balance and facing reality. We need money, we need to be 
financially stable, but you also need spiritual balance because there are a lot of peer 
pressures out there. Good family, good character—a balance of all those things . . .” It is 
significant to note that Troy was the most affirmative of the participants that having 
material possessions is a significant marker of success. His mindset in this respect 
reflected many of the typical western notions of success, though he seemed to wrestle, at 
times, with the contradictions between his lifestyle and his values. There were moments 
during the interview when he convincingly affirmed the legitimacy of his “success” by 
citing the corruption of larger systems and individuals in power, but his affirmations were 
also undermined by his own admissions that he would like to ensure a different existence 
for his eight children and evolve from street life to a career as a motivational speaker to 
youth. Further underscoring the tensions between his identity and his “success,” Troy 
notes that his message would be to avoid the lifestyle that he presently lives. Troy 
                                                            
10  Notably, this language is strikingly similar to Governor Hope’s description of Bermudian slaves’ 
“happy situation” in the 1700s. 
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exemplifies the “duplicitous nature” of a Black Bermudian male who must ideologically 
border cross between conflicting values and latent aspirations for a different life 
experience. In this respect, Troy not only reveals the tensions of competing identities but 
he also reveals how hybridity is a daily, ideological imperative for border crossing 
brothas: Black Bermudian males who seek solace and success amidst colonial 
infringements that continue to assault their identities, ideologies and institutions.  
 Like Troy, Kevin admitted that he formerly saw success as having material 
possessions, which was significant in his decision to engage in the failed drug deal that 
resulted in prison time. He no longer sees success in this way but his narrative, coupled 
with Troy’s view on success, reveals the problems that can arise when Black males 
embrace narrow identities of materialism and quick money often portrayed about Black 
males in other jurisdictions. Additionally, if success is described by many participants as 
“being happy,” then it is important to consider what participants noted as dynamics that 
make them happy. In all, data reveal that across the sample the men saw success and 
happiness as being related to family (which includes being good fathers), financial 
security (in order to secure the future of their families), friendship/ fun, fulfillment of 
their potential, and faith. Certainly, the configurations of these ideas were complex and 
contested in the lives of each man in the study. 
Implications for Practice and Research  
From my study of Black Bermudian males’ life journeys, I conclude that it is 
important for all educational stakeholders (students, teachers, administrators, community 
members, policy makers, and researchers) to understand that while the schoolhouse has 
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its place, the education of Black people has also occurred and will continue to occur 
outside of schools. I believe there is potential for greater utilization of community-based 
pedagogical spaces to enhance the academic and life experiences of all students, and 
students of African descent in particular. In a time when policy makers are trying to 
address the overrepresentation of Black males in the penal system and scholar-
practitioners are trying to close the achievement gap in schools between white students 
and students of color, this study offers an important reminder of the significance of 
alternative avenues in the educative experience. In this respect, my study challenges the 
orthodoxy that reforming schools alone will lead to greater academic success (Cuban, 
2010).  
Implications for Practice: Educating Black Bermudian Males 
 Reformation is also needed in the expectations, experiences, and exposures made 
available to Black Bermudian males. School and non-school practitioners must be 
reeducated to consider the complexity, humanity, and struggles of Black Bermudian 
males as they form personal identities during their journeys from birth to boyhood to 
manhood. Black males are never just boys in isolation. Their identities are amalgamated 
manifestations of personal, family, cultural, national, and geopolitical histories that 
impact the lenses through which they see the world, themselves, and their futures. These 
lenses, which are colored by colonialistic calculations and racist diatribes, also impact 
how the world sees and labels them. Practitioners must reconsider the proscriptions and 
perceptions that cloud our visions of who Black Bermudian males are and who we 
believe they can be. This is an imperative for all educators, including Black Bermudian 
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educators because of the tendency to underestimate how colonialism and oppression 
infects how we view those with whom we share similarities. This is a point on which I 
have been particularly cognizant while engaging in mesearch in Bermuda. 
 Contrary to the way Black Bermudian males are seen and pathologized in 
institutions, like schools and the media, data in this study affirm that Black Bermudian 
males are thoughtful, hopeful, malleable, capable, and resilient. Participants’ narratives 
remind us that these words are not only applicable to Black Bermudian boys; these words 
are also equally applicable to Black Bermudian men who have been vilified as violent 
and unredeemable. Black male participants who spent long days and thoughtful nights in 
forgotten jail cells testified that transformation is always possible. Still, we must never be 
satisfied when a Black male has to lose his physical freedom to experience mental 
emancipation. The conditions that led to Kevin and Allan’s  transformations must be 
fostered in school and community-based spaces so that Black Bermudian males can 
maximize their potential and successfully attain their childhood dreams. 
 The narratives of men in this study offer lessons that may well lead to better 
practices in engaging Black boys in schools and other educational spaces. Data indicate 
the need for educators to create and utilize spaces where Black males can “just flow.” 
This is the allure of many community-based pedagogical spaces: For example, the 
masquerade dance of the gombeys, a ‘tricky move’ on the soccer field or basketball court, 
and the free flowing frolicking in neighborhoods all attest that  improvisation and 
creativity are not just accepted in community spaces, they are celebrated. Schoolhouse 
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norms and expectations are usually the converse of these dynamics. Thus, it is no surprise 
that students often love learning but hate school. 
 Data further suggest that Black Bermudian males may benefit from periods of 
restraint, where the elimination of distractions allows time for personal reflection and 
focused effort on a desired tasks. For far too many Black males, the prison is one of the 
few spaces where they encounter such settings. Educators must create and utilize healthy 
spaces where Black males can express their identities while border crossing between “just 
flow[ing]” and just chillin. Similarly, we must begin to utilize spaces where Black males 
already are and where they already have trusting relationships and meaningful 
attachments. These are all border crossing imperatives that offer lessons about Black 
masculinities and community-based spaces on the types of learning and relationships that 
can exist and flourish in schools.  
Implications for Practice: Community-based Pedagogical Spaces   
 By exploring the educative power of community-based pedagogical spaces, this 
study challenges educational stakeholders to consider broader conceptualizations of what 
it means to educate and where education takes place. More than this, this study also 
challenges school practitioners to explore how their leadership practices can be enhanced 
by observing and learning from the formal and informal pedagogical strategies employed 
in spaces outside of schools. In this respect, students are not the only ones who are 
required to border cross into the ideologies, norms, or grounds of the schoolhouse. 
Educational leaders, along with their staff members, must be proactive in visiting, 
embracing and creating partnerships with the communities and non-school educative 
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spaces that surround and impact their schools and students (Wilson, Ek, & Douglas, 
under review). These dynamics and practices are even more important for students whose 
home culture is divergent from the ideologies privileged in schools; these considerations 
are particularly vital for Black males, whether they are in Bermuda, Britain, Brooklyn, or 
any other part of the Black Diaspora. 
 My study is significant as a building block for future educative approaches that 
respect and incorporate the pedagogical potency of non-school based educational venues. 
For instance, scholars such as Franklin (1985), Seiler (2001), Mills (2005), and Hart and 
Bowen (2004), have considered the barbershop as a culturally relevant setting in the 
Black community for the study of topics ranging from Black male socialization practices 
to the dissemination of prostate cancer research. But little consideration has been given to 
partnerships that would foster pedagogical and institutional exchange and engagement 
between the barbershop and the K-12 schoolhouse (Douglas & Gause, 2009). The 
barbershop and sports clubs could in fact be possible sites for educational interventions, 
such as literacy initiatives, intended to help Black male youth in their educational 
journeys (Douglas & Gause, 2009).  
Implications for Research         
 This study is the beginning of a larger project on the identities, success, and 
education of Black Bermudian males and fathers. As such, opportunities abound for 
future research. Many participants in this study noted a shortage of information on 
educational and life options as they matriculated through school. Similarly, participant 
narratives revealed the power of educational and institutional pipelines that funnel Black 
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Bermudian males toward particular pathways, ideologies and identities. Longitudinal 
studies are needed that explore models of/for Black Bermudian male success and the 
creation of pipelines to broader educational opportunities and postsecondary success for 
Bermudians; this should include but not be limited to college completion inside and 
outside of Bermuda. 
 Furthermore, ethnographic studies are needed that more closely assess how Black 
Bermudian masculinities are navigated and performed in particular spaces. Participants’ 
narratives affirm that much is still to be learned about the four community-based 
pedagogical spaces I sought to explore in this study and the spaces that organically 
emerged from the participants themselves. Comparative studies in the U.S. and across the 
Diaspora are also needed. Studies on the educational experiences of Bermuda’s prison 
population and research on teaching practices that can be derived from and/or connected 
to the gombeys would be valuable contributions leading to more culturally relevant 
practices for teaching Bermudian males. 
Conclusion 
 Thinking, living, and learning ‘beyond’ colonialism is a vision that emerges from 
an amalgamation of postcolonial and border theory. In spite of Bermuda’s colonial past 
and present, the participant’ narratives reveal that Black Bermudian males desire to live 
in postcolonial spaces. This can be seen in the healthy irreverence participants have for 
ideologies and identities that have been thrust upon Black Bermudian masculinities from 
non-Bermudian, non-African sources. The lived realities of many Black Bermudian 
males have sufficiently troubled the souls of the Bermudian populace. Bermudians and 
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those who have an interest in Bermuda are looking for answers. Now is the time to think 
beyond colonialism and the importer’s mentality that would suggest that the answers to 
Bermuda’s problems lie outside our borders. Answers lie within Bermuda’s shores and 
within overlooked spaces. As it pertains to the specific issues Black Bermudian males 
face, answers lie within Black Bermudian males and our capacity to challenge and 
transcend ideologies that suggest we have nothing to export. A border crossing, 
postcolonial mentality for Black Bermudian males means we must draw on the cultural 
capital of our expectations, experiences, experimentation, and exposures—in sum, our 
education—to express to the world that we have much to offer: our minds, our gifts, our 
passions, our ideas, our identities, and our solutions. 
  Community-based spaces are paramount to these processes and the reengineering 
of our thinking about our identities and education as Black Bermudian males. 
Complexities certainly abound in trying to understand the implications of this study’s 
findings regarding community-based pedagogical spaces. There are many borders still to 
be crossed and dots to be connected both ideologically and institutionally. Distrust and 
fear are particularly challenging obstacles. Some educational and community 
stakeholders may fear the lack of traditional structures and controls in these spaces. Some 
Bermudians may be uncomfortable with a postcolonial mentality that suggests we have 
the capacity to engineer our own culturally relevant solutions. After all, it is likely many 
Bermudians have embraced the “happy situation” of our colonial arrangement and 
mindsets. Others may express concern that utilizing community venues more 
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intentionally will lead to the inevitable alteration or sanitization of inherently messy, 
organic spaces. 
 Still, what is unacceptable is to fail to act. Educational stakeholders must reflect 
on and account for the unique contours of Bermuda masculinity and the influence of non-
schooling venues—especially if discourses around equity, culturally relevant pedagogy, 
and closing achievement gaps are genuine. The participant narratives attest that Black 
Bermudian males are more than capable of border crossing to postcolonial identities, and 
the historical data outlined in this dissertation remind us that community-based 
pedagogical spaces have consistently buttressed the advances of people of African 
descent. To ignore the impact of these spaces is to ignore key cogs in the history, 
development, and sustenance of Black identities and Black cultures, and to ignore sites 
where education—irrespective of one’s perception of its quality—takes place.  
 Black people in the U.S., Bermuda and other regions—from affluent tourist 
destinations to forgotten urban districts in a city near you—face many challenges. The 
disturbing statistics on Black male academic achievement and life outcomes across the 
Diaspora suggest that the causes and potential solutions to these realities are both 
systematic and systemic. Learning spaces outside of schools where children spend 
substantial amounts of time, whether in Bermuda or Baltimore, must play some role in 
addressing these global forms of oppression. Additionally, more nuanced evaluations of 
the meaning and make-up of Black male identities must be considered if we are to 
account for the unique geopolitical contexts that mold and mutate particular identities. 
More than this, better understandings of Black masculinities are vital so that Black males 
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are encouraged to (re)engineer solutions and pathways for ourselves and our communities 
(Matthews & Williams, 2007). 
 The lived experiences of the men in my oral history study suggest that much work 
still needs to be done to address the disproportionalities and disconnects that inhibit 
Black males from crossing literal and figurative borders. New pathways must be created. 
Destructive pipelines must be dismantled and (re)configured so that the successes and 
failures of previous generations can become platforms for wiser decisions for future 
generations. Although most of the participants would describe themselves as successful, 
many of them have had to experience the bitter with the sweet in learning by trial and 
error. Prison and other perilous circumstances have served as both tools of education and 
inhibitors to the fulfillment of big dreams. What has emerged from my study is the reality 
that community-based pedagogical spaces alone are not the panacea. In fact, the data 
reveals that there is no one space that meets the needs of every individual. Participation in 
community spaces is quite organic and fluid, as Black males go in and out of institutions 
and organizations. 
 The implications of these realities are significant. I am reminded that addressing 
one organization or entity will not allow us to address the needs of every child. Just like 
we must individualize instruction, an understanding of individual needs and identities 
must undergird our approaches to evaluating how spaces can be effectively utilized to 
bolster education in schoolhouse and other mainstream institutional settings. 
Additionally, greater consideration must be given to the panoply of stages associated with 
the journey to manhood and the pursuit of success. Border crossing encompasses a range 
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of processes and experiences that, at times, embody notions of deprivation, survival, and 
thriving.  
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APPENDIX A 
 
PARTICIPANT INTERVIEW PROTOCOL 
 
 
Examining Bermudian Masculinity, Education, and Identity 
Dr. Camille Wilson Cooper and Mr. Ty-Ron Douglas 
Participant Interview Protocol 
Date: _______________________________________ 
 
Name & Age: ______________________________________ 
 
Gender: _____________________________________ 
 
Race/Ethnicity: _______________________________ 
This interview is part of a study that investigates the lives of Bermudian males across 
generational, socioeconomic, sociopolitical, religious, and ethnic lines to gain a 
perspective on their educational and life experiences. This project may serve as a pilot 
study for future dissertation work, although data collected in this study will be processed, 
analyzed, and used for potential publication. I am going to ask you some questions 
related to this topic. 
You do not have to answer any of the questions I ask if you do not want to. You can 
choose to exit the interview at any time you wish with no personal consequences to you. 
You can also ask me any questions you like about the interview or the research study. 
Any questions before we begin? 
 
I. Personal and National Identity 
1. How would you define/ describe your identity? (Who are you?) 
  
2. What does it mean to be a Bermudian? How would describe/define Bermudian 
identity? 
 
 
 
3. How would you define/ describe Bermudian culture?  
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4. What impact does your nationality and/or ethnicity have on how you see yourself? 
 
 
5.  What impact do you think your nationality and/or ethnicity have on how others 
see you? 
 
 
 
6. How would you describe the neighborhood in which you grew up? 
 
 
7. How do you believe your neighborhood influence who you are? 
 
 
II. Masculinity 
8. What does it mean to be a man/male?  
 
 
9. What does it mean to be a Black man in Bermuda (a Black Bermudian man)? 
 
 
10. How do outside forces (TV, family, school, church, sports clubs etc.) inform how 
you see yourself or your role as a man? 
 
 
11. Do you have a mentor/ hero(es)/ heroines? If so, who would you describe as your 
mentor/ hero(es)/ heroine(s) and why? 
 
 
12. How do you define success and do you feel that you are successful? 
 
 
13. What does it mean to be a father/ daddy? 
 
 
14. What are your thoughts on violence? 
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15. How do you explain the recent increase in gang violence amongst Bermudian 
males? 
 
 
 
III. Schooling/Education 
 
16. How would you describe your schooling experience: great, good, average, not 
good, awful? What did/do you like most/least about school? Please explain. 
 
 
 
17. Did you aspire to reach any personal/career/professional/ambition(s) and goals? If 
so, what were they? If not, why not? 
 
 
 
18. Have you reached your goals?  Do you believe you will reach them? Why or why 
not?  
 
 
 
19. Did/do you plan to attend college/technical school? Why or why not? 
 
 
 
20. Do you feel that school prepared/is preparing you for life and/or your goals and 
ambitions? Please explain. 
 
 
21. How would you describe your educational path? What have been the forces/ 
experiences that have shaped your educational path (i.e. particular schools, 
people, organizations, examinations)? 
 
 
22. Did the transfer/ 11+ exam impact your educational path/life. If so, how?  
 
 
282 
 
23. Are/were you supported and encouraged to do your best in school? If so, by 
whom? 
 
 
24. Are there (community, social, religious) institutions or organizations outside of 
the school that influenced who you are today? If so, what are they and how did/do 
they influence your life? 
 
 
25. What does the Black church mean to you? 
 
 
 
26. What role, if any, did the Black church play in your journey from boyhood to 
manhood? 
 
 
 
27. What does the Black barbershop mean to you? 
 
 
 
28. What role, if any, did the Black barbershop play in your journey from boyhood to 
manhood? 
 
 
29. What does the sports club mean to you? 
 
 
 
30. What role, if any, did the sports club play in your journey from boyhood to 
manhood? 
 
 
 
31. What does the neighborhood mean to you? 
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32. What role, if any, did your neighborhood play in your journey from boyhood to 
manhood? 
 
 
III. Family 
 
33. What role did/does your family play in the male/man you are today?  
 
 
 
34. Who was the leader in your home? 
 
 
35. Describe your relationship with your father/daddy?  
 
 
 
36. Do/did you have significant relationships with your grandfather and/or uncles?  
 
 
 
37. Do you have children? If so, how would you describe your relationship with them 
and their mother? 
 
 
38. What are your thoughts on Bermudian women? 
 
 
39. How would you describe your relationship with your mother? 
 
 
 
40. Do/did you have significant relationships with your grandmother and/or aunties? 
 
 
41. Who do you talk if you have a problem or need support? 
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IV. Political & Social Views 
 
42. How do you feel about the fact that a black woman is the leader of your country?  
 
 
43. How did/do you feel about the election of Barak Obama as the first black 
president of the United States?  
 
 
 
44. Do you feel connected in any way to the United States, the United Kingdom, 
and/or the Caribbean? If so, please explain 
 
 
45. As a black male, do you feel that your views and voice are heard and respected in 
your community/country? 
 
 
46. Are you proud to be a Bermudian? Why or why not. Please explain.  
 
 
 
47. Do you have any questions for me about this interview or the research study? 
 
 
Thanks. If at any time during this research study you want to withdraw from it, you have 
the right to do so with no personal consequences to you. 
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APPENDIX B 
 
CONSENT/ASSENT FORMS 
 
 
UNIVERSITY OF NORTH CAROLINA AT GREENSBORO 
 
CONSENT TO ACT AS A HUMAN PARTICIPANT: LONG FORM 
Project Title:  Bermudian Masculinity, Education, and Identity; Study #: 09‐0141 
Project Director:  Dr. Camille Wilson Cooper & Mr. Ty-Ron Douglas 
Participant’s Name:  ______________________________ 
What is the study about?  
The purpose of this study is to hear and investigate the life stories and experiences of 
Bermudian males in order to better understand the field of education and identity 
formation.  
Why are you asking me? 
Adult participants in this study are Bermudian males who are willing to share their life and 
educational experiences. 
What will you ask me to do if I agree to be in the study? 
Adult participants in this study may be observed and interviewed regarding their life and 
educational experiences.  
Is there any audio/video recording? 
Adult participants in this study who are interviewed will have their voice recorded. Because your 
voice may be potentially identifiable by someone who hears the tape, there is minimum risk 
associated with this study; your confidentiality for things you say on the tape cannot be 
guaranteed although the researcher will try to limit access to the tape to the researchers. The tape 
will be kept in a locked file cabinet at the residence of Mr. Ty-Ron Douglas. 
What are the dangers to me? 
The Institutional Review Board at the University of North Carolina at Greensboro has determined 
that participation in this study poses minimum risk to participants. To minimize the risk of a 
breach in confidentiality, all data in this study will be processed outside of Bermuda. Tape 
recordings will be processed in the United States. This will greatly reduce the likelihood of your 
voice being identified. 
If you have any concerns about your rights or how you are being treated please contact Eric Allen 
in the Office of Research and Compliance at UNCG at (336) 256-1482.  Questions about this 
project or your benefits or risks associated with being in this study can be answered by Dr. 
Camille Wilson Cooper or Ty-Ron Douglas who may be contacted at (336) 334-3467 or 
cwcooper@uncg.edu/ tmdougla@uncg.edu.     
Are there any benefits to me for taking part in this research study? 
There are no direct benefits to participants in this study. As an indirect benefit, participants may 
gain a greater understanding of Bermudian masculinity. 
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Are there any benefits to society as a result of me taking part in this research? 
This study may provide valuable data on the experiences and opportunities for males in Bermuda 
and beyond.  
Will I get paid for being in the study?  Will it cost me anything? 
Participation in this study is strictly voluntary. There are no costs to you or payments made for 
participating in this study. 
How will you keep my information confidential? 
All data obtain from this study will be kept confidential and stored in a locked file cabinet on the 
campus of UNCG. All participants will have their names changed in any oral or written sharing 
of the research findings. Data will be kept for no more than 3 years after the end of the study. All 
recordings and documents will be destroyed at or before that time. Tapes will be broken and 
written documents will be shredded. All information obtained in this study is strictly confidential 
unless disclosure is required by law. The file linking the code assigned to you to your identity will 
be kept separate from the data. 
 What if I want to leave the study? 
You have the right to refuse to participate or to withdraw at any time, without penalty.  If you do 
withdraw, it will not affect your in any way.  If you choose to withdraw, you may request that any 
of your data which has been collected be destroyed unless it is in a de-identifiable state. 
What about new information/changes in the study?  
If significant new information relating to the study becomes available which may relate to your 
willingness to continue to participate, this information will be provided to you. 
Voluntary Consent by Participant: 
By signing this consent form you are agreeing that you read, or it has been read to you, and you 
fully understand the contents of this document and are openly willing consent to take part in this 
study.  All of your questions concerning this study have been answered. By signing this form, you 
are agreeing that you are 18 years of age or older and are agreeing to participate, or have the 
individual specified above as a participant participate, in this study described to you by Dr. 
Camille Wilson Cooper or Mr. Ty-Ron Douglas.  
 
Signature:         Date:      
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CONSENT FOR A MINOR TO ACT AS A HUMAN PARTICIPANT: LONG FORM 
 
Project Title:  Bermudian Masculinity, Education, and Identity; Study #: 09-0141 
Project Directors:  Dr. Camille Wilson Cooper & Mr. Ty-Ron Douglas 
Participant’s Name:  ____________________________ 
What is the study about?  
The purpose of this study is to hear and investigate the life stories and experiences of 
Bermudian men in order to better understand the field of education and identity 
formation.  
Why are you asking my child? 
Participants in this study are Bermudian males who are willing to share their life and educational 
experiences. 
What will you ask my child to do if I agree to let him or her be in the study? 
Students will be interviewed. You have the right to review all interview questionnaires and 
observation protocols that are to be used in the research study. The interviews will take 
approximately 30 minutes – 2 hours to complete.  
 
Is there any audio/video recording of my child? 
Children who are interviewed will have their voices recorded. Because your child’s voice will be 
potentially identifiable by anyone who hears the tape, confidentiality for things said on the tape 
cannot be guaranteed although the researcher will try to limit access to the tape as described 
below.  
What are the dangers to my child? 
The Institutional Review Board at the University of North Carolina at Greensboro has determined 
that participation in this study poses minimum risk to participants. In light of the minimum risk 
associated with this study, all recorded data will be processed outside of Bermuda. Tape 
recordings will be processed in the United States. This will greatly reduce the likelihood of your 
child’s voice being identified. Additionally, taped data will be destroyed within 3 years of being 
recorded. 
 
If you have any concerns about your rights or how you are being treated please contact Eric Allen 
in the Office of Research and Compliance at UNCG at (336) 256-1482.  Questions about this 
project or your benefits or risks associated with being in this study can be answered by Dr. 
Camille Wilson Cooper or Ty-Ron Douglas who may be contacted at (336) 334-3467 or 
cwcooper@uncg.edu/ tmdougla@uncg.edu.     
Are there any benefits to my child as a result of participation in this research study? 
There are no direct benefits to participants in this study. As an indirect benefit, participants may 
gain greater understanding of Bermudian masculinity. 
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Are there any benefits to society as a result of my child taking part in this research? 
This study may provide valuable data on the experiences and opportunities for males in Bermuda 
and beyond.  
Will my child get paid for being in the study?  Will it cost me anything for my kid to be in 
this study? 
Participation in this study is strictly voluntary. There are no costs to you or payments made for 
participating in this study. 
How will my child’s information be kept confidential? 
All data obtain from this study will be kept confidential and stored in a locked file cabinet on the 
campus of UNCG. All participants will have their names changed in any oral or written sharing 
of the research findings.  Data will be kept for no more than 3 years after the end of the study. All 
recordings and documents will be destroyed at or before that time. Tapes will be broken and 
written documents will be shredded. All information obtained in this study is strictly confidential 
unless disclosure is required by law All information obtained in this study is strictly confidential 
unless disclosure is required by law. The file linking the code assigned to you to your identity will 
be kept separate from the data. 
What if my child wants to leave the study or I want him/her to leave the study? 
You have the right to refuse to allow your child to participate or to withdraw him or her at any 
time, without penalty.  If your child does withdraw, it will not affect you or your child in any 
way.  If you or your child chooses to withdraw, you may request that any data which has been 
collected be destroyed unless it is in a de-identifiable state. 
What about new information/changes in the study?  
If significant new information relating to the study becomes available which may relate to your 
willingness allow your child to continue to participate, this information will be provided to you. 
Voluntary Consent by Participant: 
By signing this consent form, you are agreeing that you have read it or it has been read to you. 
You fully understand the contents of this document and consent to your child taking part in this 
study.  All of your questions concerning this study have been answered. By signing this form, you 
are agreeing that you are the legal parent or guardian of the child who wishes to participate in this 
study described to you by Dr. Camille Wilson Cooper or Mr. Ty-Ron Douglas. 
 
       Date:     
Participant’s Parent/Legal Guardian’s Signature  
 
       Date:     
Participant’s Parent/Legal Guardian’s Signature 
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Student Assent Form 
 
Study Title: Bermudian Masculinity, Education, and Identity; Study #: 09-0141 
My name is (                                ).   
What is this about? 
I would like to talk to you about your experiences as a male in Bermuda. I want to learn about how 
education and being a male in Bermuda affects how you see yourself and your future. 
Did my parents say it was ok? 
Your parent(s) said it was ok for you to be in this study and have signed a form like this one.   
Why me? 
We would like you to take part because your experiences can help us to learn more about males in 
Bermuda. 
What if I want to stop? 
You do not have to say “yes”, if you do not want to take part.  We will not punish you if you say 
“no”.  Even if you say “yes” now and change your mind after you start doing this study, you can stop 
and no one will be mad at you. 
What will I have to do? 
I will interview you, asking you questions about what it is like growing up as a male in Bermuda. 
Will anything bad happen to me? 
The organization that reviews research projects at UNCG determined there is minimum risk to 
participants in the study. Thus, you can leave the study any time if you feel the need to do so. In an 
effort to address the minimum risk associated with this study, all data will be processed outside of 
Bermuda. Tape recordings will be analyzed in the United States to reduce the risk of you being 
identified. Also, if I share or write about what you tell or show me, your name will be changed to 
help protect your identity.  
Will anything good happen to me? 
You may learn more about the education and life experiences of males in Bermuda. 
Do I get anything for being in this study? 
You do not get anything for being in this study. 
What if I have questions? 
You are free to ask questions at any time. 
If you understand this study and want to be in it, please write your name below. 
 
           
Signature of child                                               Date 
